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EDITOR'S INTRODUCTION
The Asbury Journal

The Asbury Journal has a long history. For sixty-one years Asbury
Theological Seminary has published a journal of biblical and theological
reflection. It has gone by other names: The Asbury Seminarian. The Asbury
Theological Journal. And now, The Asbury Journal. But in all of these
literary manifestations, the purpose has remained the same: To glorify God
by ruminating on the interaction of God's revelation with the human
condition from a Wesleyan perspective.
This interaction is not just a historical matter, although it is indeed that.
Our roots are in Scripture and the unfolding life of God's people. Much
of today's theological action, however, takes place on the front pages of
our newspapers, the six o'clock images on television, the digested data of
the Internet, and the flotsam and jetsam of everyday life. In the parlance
of the day, theology is a 24/7 reality.
Neither is this interaction simply a local matter. It is an interaction as
wide as the world and as deep as our best human thinking allows. The
Christian church is active in every country of the world. Christians live for
their faith in cities, villages, and farms. Sometimes they die for their faith.
All are part of our global community.
And, of course, God's revelation is not restricted to the church and its
members. Someone has said, with only slight exaggeration, that the church
is the only human institution that exists primarily for the benefit of its
non-members. Our churches exist for the poor. For the dispossessed. For
the lost and the befuddled. When we talk about theology as if it is restricted
to "what we believe," we miss one of its most dynamic features, its capacity
to transform the world.
The essays in The Asbury Journal will most often take the form of what
some church divine thinks about an important issue. In form they will be
putting those issues in the context of biblical truth and contemporary
human experience. But an essay that stops with the thinking of its author is
incomplete. Theology goes beyond thinking to tell us that because God
speaks, we listen and act.

Next year is the 300 th anniversary of Charles Wesley's birth. Our first
section of essays in this issue celebrate that occasion. Paul Chilcote, visiting
professor of evangelism at Duke University Divinity School, writes of
Charles Wesley's conflation of worship and evangelism, making the case
that they go hand in hand in the life of the Christian. John Tyson, professor
of theology at Houghton College, explores Charles' language of
evangelical experience, focusing on the words for feel, prove, know, and
taste, suggesting that it is through this affective language that his theology
emerges. Jason Vickers, assistant professor of theology and ethics at Hood
Theological Seminary, argues that a fuller explication of the way Charles
Wesley talked about the Holy Spirit would energize Wesleyan-Methodist
theology today.
John Tyson also provides us with some useful information about the
life and times of Charles Wesley in a timeline and a short annotated list of
works by and about him. On page 69 we give a list of events we have
heard about that will celebrate this tercentenary, and will gladly publish
more in our fall issue of The Asbury Journal as we are made aware of them.
The Asbury Journal is pleased to announce conferences and happenings
in the Wesleyan-Methodist world. Please send them to us and we will
publish in our next issue. We received the following from Howard Snyder
at Asbury:

Revitalization is the new twice-yearly bulletin of the Center for the Study
of World Christian Revitalization Movements at Asbury Seminary. The
first issue was published in the fall of 2005 and focused on theories of
revival and revitalization, the Pentecost theme in renewal, and new
publications related to revival and renewal.
The Center for the Study of World Christian Revitalization Movements
continues the work of the Wesleyan/Holiness Studies Center established
at Asbury in 1991, and Revitalization replaces the earlier Wesltyan Holiness
Studies Center Bulletin. The mission of the CSWCRM is to contribute to the
vitality of Christian mission and local congregations through the
interdisciplinary study of past and present revitalization movements
worldwide. For more information or to receive Revitalization, send an email
to revitalization@asburyseminary.edu.
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CHILCOTE

The Integral Nature if Worship and Evangelism: Insights from
the Weslryan Tradition
The Wallace Chappell Lecture on Evangelism

This essay explores the fundamental relationship between worship and
evangelism through the lens of the hymns and writings of Charles Wesley.
After laying a biblical foundation for the integral nature of worship and
evangelism based upon Acts 2:46-47 and examining the image of paideia
(instruction through action) in Heb. 12:9-10 as a concept implying their
integration, the author describes the liturgy of the worshiping community
as the primary matrix of evangelistic ministry. The call of the prophet
Isaiah (6:2-8) reveals a paradigm related to worship that instructs our
understanding of evangelism as well. All true worship and faithful
evangelism begins with the acknowledgement of God. The experience of
repentance and forgiveness liberate God's people and enables them to be
ambassadors of reconciliation and restoration. Charles Wesley's hymns
illustrate each of these critical themes. Worship shapes the people of God
and forms them into an evangel-bearing community for the life of the world
as they proclaim and embody the Good News of God's love through Christ.

KEYWORDS:

worship, evangelism, Charles Wesley

Paul W Chilcote is visiting professor of the practice of evangelism
at Duke University Divinity School.
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When my family and I first arrived in Mutare in August 1992, the entire
southern region of Africa was experiencing one of the worst droughts of
the century. In spite of the fact that our formal work was at Africa University
and the Old Mutare Centre, Janet and I both felt called to do something to
help the many hungry people that surrounded us. It did not take us long to
discover that widows and children were starving within ten miles of the
university. Through our contacts with the church we met Rev. Elisha
Kabungaidze, pastor of the Mundenda Circuit, with responsibility for some
seven churches in one of the hard hit areas. With the help of Elisha and a
devoted circle of lay leaders within his congregations, we began to identify
the "poorest of the poor" within the bounds of his wide-ranging parish.
Some were members of his churches; most were not. We traveled
throughout the area with Elisha, delivering food and other items basic to
life. It was a humbling experience, but through it all I rejoiced in the holistic
vision of evangelism and its integral connection with worship, embodied
in this hardworking servant of God.
Each morning of worship/evangelism/mission began with our group
standing together in a circle. We greeted one another with the name of
Christ. We prayed. One of our members read the Word for the day. We
sang. We prayed some more, and then we set out. We had the privilege of
walking from hut to hut with Elisha and his parishioners, repeating the
same, basic sign-act of love with him. Every day was truly sacramental. As
we approached a homestead, Elisha would call out the names of the family
in his deep, resonant voice and exchange the traditional greetings. "Marara
ere?" "Did you sleep well through the night?" "Tarara marara 0." "Yes. I
slept well if you slept well." Elisha would explain to the families why we
had come, for they were usually unaware of our plans to visit. He would
tell them we knew that they had no food and that the love of Jesus had
moved us to do whatever we could to help them in their need. Often the
women would fall to the ground and weep, and then spring to their feet,
dancing and singing the praises of God. The Shona of Zimbabwe have a
saying: "If you can talk, you can sing. If you can walk, you can dance." And
we had many opportunities to witness and to practice both. We always
prayed together, and we almost always sang a song as we departed. It was
a joyful song, a song of hope within the midst of suffering. More often
8
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than not it was Makanaka Mambo Jesu, Makanaka Mambo Jesu; "Oh how
good is our great chief, Jesus."
Elisha lived out a model of evangelism - a way of being in mission in
the world - that struck me very deeply. His participation in God's mission
reflects with integrity, I believe, what Albert Outler once described as the
trio of dominical imperatives regarding evangelism, namely, heralding,
martyrdom, and servanthood . 1 Before Elisha did anything, he
acknowledged God's presence and adored the Triune One. Wherever he
went, he announced the gospel, the good news. He boldly proclaimed the
love of God for all people and pointed to the Creator, Savior, and Sustainer
he had come to know through Jesus Christ. He provided witness in the
sense of living out his life in solidarity with God's people. He lived the life
of a servant, a life characterized by the ungrudging outpouring of himself.
When I asked him on one occasion where he had learned this winsome way
of life, he responded by saying, "I think it is simply in my Methodist blood."
Far from a partisan cry (hardly something I intend here), I think Elisha
was directing us to an essential principle, for surely, as the Wesleys argued
repeatedly, their effort was simply to rediscover "primitive Christianity."
While never using the language of "evangelism," their primary project
was to emulate a pattern of life in community that reflected the presence
of a living Lord and a liberating/healing Spirit.2 Implicit in my narration
of life in the shadow of Elisha is the integral nature of worship and
evangelism in the community of faith. I don't know if Elisha could have
distinguished worship from evangelism in any sophisticated or nuanced
manner. In fact, I would submit to you that the fullest possible integration
of doxology and disciple-making was the key to his contagious faith. He
lived what many are beginning to rediscover in post-Christian, Western
cultures at this very time. In the past decade or so, a growing number of
church leaders and scholars have begun to address the connection between
evangelism and worship, that perennial question in all ages of renewal in
the life of the church. 3 In such times as these, spiritual fruit has always
been abundant.
In relation to these monumental questions, therefore, my proposal is
rather modest. I simply desire to explore the fundamental relationship
between worship and evangelism, using the hymns and writings of Charles
Wesley (the neglected brother) as a vehicle for discovery.
1.

The terms "worship" and "evangelism" suffer from a common malady.
They both defy simple definition. Both can be defined so narrowly that the
profound nature of their significance is lost; they can be defined so broadly
that they come to mean nothing. In common discourse within the life of
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the church today, "worship" can mean anything from the entirety of the
Christian life to a set of praise music in the context of the Christian
assembly. Likewise, "evangelism" can range in meaning from the specific
act of preaching the gospel to a group of unchurched, homeless men in an
inner city soup kitchen to the entirety of the Christian faith. Despite the
importance of precision, I am actually quite happy, at this point, to leave
us in a state of "happy ambiguity" with regard to definition, because a
part of this exercise is to discern the interface of these practices in the life
of the church. Defining these terms in too narrow a fashion may blind us
to their broad ranging application; applying only broad strokes may
obliterate the fascinating detail that actually constitutes real life. While it
will be important for me to establish some basic parameters shortly which I hope to do more descriptively than prescriptively - 1 think we do
well to start where Charles Wesley would have begun, namely, in scripture.
There are many biblical texts that leap immediately to mind as we
contemplate the meaning of worship or the meaning of evangelism, but
one text jumps out at me as I reflect upon the integral dynamic that links
the two: Acts 2:46-47
Day by day, as they spent much time together in the temple,
they broke bread at home and ate their food with glad and
generous hearts, praising God and having the goodwill of
all the people. And day by day the Lord added to their
number those who were being saved.
However brief this description might be, it is a fairly definitive portrait
of life in Christ - a life that directly linked worship and evangelism. True
spiritual worship, as St. Paul made so abundantly clear in Romans 12, has
to do, in fact, with every aspect of life. There can be no separation of
worship or liturgy from the totality of life as we really know it. Worship,
in this broad sense then, is the grateful surrender of all we are and all we
have, a "living sacrifice" of praise and thanksgiving to the God of love
who has created all things and bears witness with our spirits that we are the
children of God. It is living in and for God and God's way in human
history in all things. The ministry of evangelism in this earliest Christian
community, the consequence of which was "the Lord adding to their
number day by day," consisted of spending time in the communal worship
and praise of God, sharing together the sacred gift of food, and offering
kindness and hospitality to others. Just a few verses earlier in this chapter,
of course, Luke provides a little more detail. "They devoted themselves
to the apostles' teaching and fellowship, to the breaking of bread and the
prayers" (Acts 2:42) . There was a certain specificity with regard to the
foundation of this evangelistic community in Word and Sacrament. There
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was a peculiar nature to the worship of God that they practiced. But all of
this life together - including the sharing of personal possessions so that
no one lacked the basic necessities of life - was aimed at living in and
manifesting the reign of God.
It is a cliche anymore to describe worship, and more precisely liturgy,
as "the work of the people" and to think of evangelism in similar fashion,
not as the work of a single individual, but of "the whole people of God."
The purpose of this corporate service - this shared labor of love - is to
form us in praise and engage us in God's mission. Charles Wesley seems to
have learned early in life that worship/ evangelism is paideia -life-shaping
instruction or formation through action. For the earliest Christians - like
those we see in the Acts of the Apostles - this classical Greek understanding
of discipline must have entailed all those things that are done in the
community of faith that shape the whole person in their journey toward
maturity in Christ. In this process, however, nothing was more critical than
the words and actions of the liturgical assembly that spilled over naturally
into lifestyles of good news in the world. True worship springs from the
heart, but worship (defined here in the more narrow sense as the liturgy)
also has the potential to shape Christ-like people who become evangelbearers for others.
The writer to the Hebrews uses the language of paideia to describe a
vision of the Christian life: "We had human parents to discipline us, and
we respected them. But [God] disciplines us for our good, in order that
we may share his holiness" (Heb. 12:9-10). The concept of a discipline
that frees the human spirit and leads the emancipated child of God into a
life characterized by holiness of heart and life clearly inspired the Wesleys.
Charles bears witness to the potency of the vision:
Loose me from the chains of sense,
Set me from the body free;
Draw with stronger influence
My unfettered soul to thee!
In me, Lord, thyself reveal,
Fill me with a sweet surprise;
Let me thee when waking feel,
Let me in thine image rise.
Let me of thy life partake,
Thy own holiness impart;
o that I might sweetly wake
With my Saviour in my heart!
o that I might know thee mine!
o that I might thee receive!
Only live the life divine!

12 I
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Only to thy glory live!4
Authentic evangelism both reflects and creates an "0 that I might
modus operandi in life and a desire to praise God in all things. So orthodoxy the right praise of God - involves a joyful obedience and a daring
surrender. It is not too much to say that the evangelistic ministry of the
community of faith and the worship of the assembly - and specifically the
liturgy - shape us in such a way that we believe in God (faith), desire
nothing but God (love), and glorify God by offering our lives fully to
Christ (holiness).
St. Paul places this concept at the center of his admonition to Christian
parents in Ephesians 6:4 where he commands them to bring up their
children "in the discipline and instruction of the Lord." Charles picks up
this theme in one of his "family hymns" and refers to this process - in a
profoundly evangelistic turn of phrase - as a means to "draw their souls
to God, '-6 In a hymn written for the opening of the Methodist School in
Kingwood he expands the image:
Come, Father, Son, and Holy Ghost,
To whom we for our children cry!
The good desired and wanted most
Out of thy richest grace supplyThe sacred discipline be given
To train and bring them up for heaven.
Answer on them the end of all
Our cares, and pains, and studies here;
On them, recovered from their fall,
Stamped with the humble character,
Raised by the nurture of the Lord,
To all their paradise restored. 6
The more famous fifth stanza of the hymn articulates the holistic nature
of this integrative, formational process:
Unite the pair so long disjoined,
Knowledge and vital piety:
Learning and holiness combined,
And truth and love, let all men see
In those whom up to thee we give,
Thine, wholly thine, to die and live.
My contention here is quite simple. I believe that the Wesleys viewed
the liturgy of the church - doxological evangelism, if you will - as the
primary matrix in which this nurture raised and restored the children of
God, both those inside, and potentially those outside the household of
faith . Through Word and Sacrament, God sets us on our journey of faith,
offers us spiritual nourishment, and provides the necessary guidance for
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us to find our way home, especially when we require the perennial reminder
that home is wherever God's reign is realized in the life of the world.

II.
Another biblical text, I believe, affords a provisional lens through which
to explore the integral nature of evangelism and worship.7 In an effort to
flesh out the foundational concepts of worship/evangelism as doxology
and discipline I want to import a motif that is not without some dangers;
but I find it helpful in exegeting the Wesleyan tradition nonetheless. I refer
to the so-called "Isaiah Motif" drawn from the call of the prophet in
Isaiah 6:1-8, a pattern one time fashionable for ordering the various acts
of Christian worship and also explicating the evangelistic call to mission.
A reminder of the text might prove helpful:
In the year that King Uzziah died, I saw the Lord sitting on a
throne, high and lofty; and the hem of his robe filled the
temple. Seraphs were in attendance above him; each had six
wings: with two they covered their faces, and with two they
covered their feet, and with two they flew. And one called to
another and said:
"Holy, holy, holy is the Lord of hosts:
the whole earth is full of his glory."
The pivots on the thresholds shook at the voices of those
who called, and the house filled with smoke. And I said: "Woe
is me! I am lost, for I am a man of unclean lips, and I live
among a people of unclean lips; yet my eyes have seen the
King, the Lord of hosts!" Then one of the seraphs flew to
me, holding a live coal that had been taken from the altar
with a pair of tongs. The seraph touched my mouth with it
and said: "Now that this has touched your lips, your guilt
has departed and your sin is blotted out." Then I heard the
voice of the Lord saying, "Whom shall I send, and who will
go for us?" And I said, "Here am I; send me!"
The paradigm embedded in this narrative involves, at least, a five-fold
progression:
1)

Adoration, "Holy, holy, holy is the Lord of hosts," moves the
worshiper to

2)

Confession, "Woe is me!" to

3)

Forgiveness, "your guilt has departed and your sin is blotted out,"
and through

4)

Proclamation, "Then I heard the voice of the Lord saying," to final

5)

Dedication, "Here am I; send me!"

14 I
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While there is an abiding truth in this sequence of devotion, it is
dangerous to transpose it mechanically either into worship or the practice
of evangelism. s It is always important to remember that the inbreaking
Word gives and sustains life. At times God acts unpredictably. There is
also a potential danger, I want to admit, in mechanically imposing this
structure upon the Wesleys. But while it is artificial to choreograph God's
presence and movement or to plot these serially in a service of worship or
in a strategy of evangelism, much less to squeeze Wesley into this mold,
there is a certain "evangelical" logic in the Isaiah motif that resonates with
a Wesleyan understanding of the divine / human encounter. I think this is
well worth exploring. So permit me to examine briefly these specific
dimensions of Isaiah's theophany.

Adoration
The Isaiah narrative opens with an overwhelming sense of awe, majesty,
and wonder. Our first response to God is an acknowledgment of whom it
is we worship.9 The good news about God only becomes intelligible in
this posture. Virtually every day of Charles Wesley'S life began with Morning
Prayer, including the words of the ancient prayer of praise, the Te Deum:
We praise thee, 0 God: we acknowledge thee to be the Lord.
All the earth doth worship thee, the Father everlasting. To
thee all Angels cry aloud: the Heavens, and all the powers
therein. To thee Cherubim and Seraphim continually do cry,
Holy, holy, holy, Lord God of Sabaoth; Heaven and Earth
are full of the Majesty of thy Glory.

In the 1780 Collection of Hymns for the Use of the People called Methodists, Wesley
alludes to the Isaian Sanctus in at least four hymns:
Meet and right it is to sing,
In every time and place,
Glory to our heavenly King,
The God of truth and grace.
Join we then with sweet accord,
All in one thanksgiving join:
Holy, holy, holy, Lord,
Eternal praise be thine! 1O
Selections drawn from his earlier collection of Hymns on the Trinity
emphasize the awe with which one should approach God and the glory of
God's tremendous and mysterious majesty:
Holy, holy, holy Lord,
God the Father and the Word,
God the Comforter, receive
Blessing more than we can give!
Thee while dust and ashes sings,
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Angels shrink within their wings;
Prostrate Seraphim above
Breathe unutterable love.
Fain with them our souls would vie,
Sink as low, and mount as high;
Fall, o'erwhelmed with love, or soar,
Shout, or silently adore!
"All honour and glory to Jesus alone!" Charles cries, as he stands in
beatific rapture coram Deo - before a "universe filled with the glory of
God."ll It is the radiance of God's nature, revealed most fully in the dual
graces of creation and redemption, that overtakes the awestruck child:
Th'o'erwhelming power of saving grace,
The sight that veils the seraph's face,
The speechless awe that dares not move,
And all the silent heaven of love! 12
Little wonder that one of the most memorable lines in all of Charles
Wesley's verse concludes his great hymn to love: "Lost in wonder, love,
and praise." Is this not where true worship, where faithful evangelism, must
always begin: in this posture?

Repentance and Forgiveness
The prophet can only respond: "Woe is me! I am lost, for I am a man
of unclean lips, and I live among a people of unclean lips!" When we
contemplate our own lives in relation to this God - or compare them
with the life of Jesus - we are overwhelmed, as well, by our inadequacy,
our brokenness, our fallen condition. In the Wesleyan tradition, repentance
is a paramount concern because it strikes at the very heart of salvation.
Confession and forgiveness are central to the Christian view of what it is
we need to be saved from and what it is we need to be saved into. For
Charles, no less than for his brother, salvation is both legal and therapeutic;
it is related both to Christ's redemptive work for us and the Spirit's
transforming work in us; it revolves around freedom from sin and freedom
to love. Repentance is like the threshold of a door that opens the way to
our spiritual healing. It is like the first step in a journey that leads us home.
Nowhere in scripture is repentance and forgiveness more poignantly
expressed than in Jesus' parable of the lost child in Luke 15. Stripped of
dignity, value, and identity, the critical turning point for the estranged son
comes with these important words, "But when he came to himself.
Both John and Charles define repentance as "true self-understanding." The
prodigal "came to himself." In the depth of his despair, he remembered
who he was and to whom he belonged. Charles plays with this image in his
sermon on Ephesians 5:14. As he turns directly to the text, he admonishes:

16 I

THE ASBURY JOURNAL

61/1 (2006)

Wherefore, 'Awake thou that sleepest, and anse from the
dead.' God calleth thee by my mouth; and bids thee know
thyself, thou fallen spirit, thy true state and only concern
below: 'what meanest thou, 0 sleeper? Arise! Call upon thy
god
that thou perish not.'13
For Charles, repentance signifies a true self-knowledge that leads to
contrition and total reliance upon God's pardoning mercy in Christ.
He employs this image in a hymn celebrating God's universal grace as
it is made manifest in the context of the worshiping community of God's
people:
Sinners, obey the gospel word!
Haste to the supper of my Lord;
Be wise to know your gracious day!
All things are ready; come away!
Ready the Father is to own
And kiss his late-returning son;
Ready your loving Saviour stands,
And spreads for you his bleeding hands.
The Father, Son, and Holy Ghost
Is ready with their shining host;
All heaven is ready to resound:
The dead's alive! The lost is found.'14
In the successive stanzas Charles layers the imagery of spiritual emotion
elicited from the struggle to know God and to entrust one's life to God:
pardon, favor, peace; the seeing eye, the feeling sense, the mystic joys;
godly grief, pleasing smart; meltings, tears, sighs; guiltless shame, sweet
distress, unutterable tenderness; genuine meek humility, wonder.
A full paragraph from another of Charles Wesley's sermons is well worth
quoting in its entirety at this point. It is taken from his sermon on 1 John
3: 14, which Charles preached at least twenty-one times during 1738 and
1739, just at the outset of the revival and as a consequence of the brothers'
shared reawakening to living faith . The sermon itself is a depiction of the
three states of humanity, describing those who do not know and do not
seek God, those who do not know but seek God, and those who know
God. It is a compelling appeal to come to one's self so as to know God
fully. Charles pleads:
'Therefore also now, saith the Lord, turn ye even to me with
all your heart, and with fasting and with weeping, and with
mourning. And rend your hearts and not your garments, and
turn unto the Lord your God; for he is gracious and merciful,
slow to anger and of great kindness, and repenteth him of
the evil.' Oh that this infinite goodness of God might lead
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you to repentance! Oh that anyone of you would even now
arise and go to his Father and say unto him, 'Father, I have
sinned against heaven and before thee, and am no more
worthy to be called thy son!' He sees you now, while you are
a great way off, and has compassion, and only awaits your
turning towards him, that he may run and fall on your neck
and kiss you. Then will he say, 'Bring forth the best robe
(even the robe of Christ's righteousness) and put it upon
him, for this my son was dead and is alive again; he was lost
and is found.'15
Charles Wesley understood that worship, in all of its various dimensions,
but particularly in the liturgy of the people of God, has the power to
bring us into an awareness of the Holy. He also understood, it would
seem, with Henri Nouwen, that forgiveness is the name oflove in a wounded
world. Acknowledgment and confession bring healing. Forgiveness
liberates people from enslavement to sin through the power of God's
love in Jesus Christ. Liturgy offers the gift of this divine forgiveness as
God comes to us in Christ with "healing in his wings."16 Wesley realized
that reconciliation and restoration are only possible through the intervention
of God's grace. That grace is offered, first and foremost, he believed, in
the context of a worshiping community that manifests the hospitality of
God and proclaims boldly to all:
His bleeding heart shall make you room,
His open side shall take you in.
He calls you now, invites you homeCome, 0 my guilty brethren, come!17

Proclamation
"Then I heard the voice of the Lord, saymg
" Charles Wesley
celebrated the presence of the Word of God and trusted in its power. It is
not too much to claim that the Wesleyan revival was nothing other than a
rediscovery of the sacred Christian scriptures. "The Bible, the whole Bible,
nothing but the Bible," one Wesleyan scholar observed, "this is the theme
of John Wesley's preaching and the glory of Charles's hymns."18 It is not
without value to remember that the most critical works related to Wesleyan
doctrine - John'S Standard Sermons and Notes on the New Testament and Charles'
Hymns (particularly the 1780 Collection) - all revolve primarily around the
community of God's people in worship. The proclamation of God's Word
in corporate worship and the rediscovery of the "living Word" among the
early Methodist people was the life force of the movement. The essential
content of Charles Wesley's preaching was the inclusive love of God
revealed to us in Jesus Christ. Nowhere in the Wesleyan corpus is the living
encounter with this good news summarized more poignantly than in the
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familiar lines of his great hymn, "Wrestling Jacob":
'Tis Love! 'Tis Love! Thou diedst for me;
I hear thy whisper in my heart.
The morning breaks, the shadows flee,
Pure Universal Love thou art:
To me, to all, thy bowels moveThy nature, and thy name, is LOVE. 19
This inclusive, unconditional love is made known to us through the
Word and the Spirit. For Wesley, the Word Oesus Christ and the story of
God's love in scripture) is distinct from, but can never be separated from
the Spirit of God. Three hymns that Charles intended for use "Before
reading the Scriptures" (Hymns 85-87 from Section III. Prcryingfora Blessing
in the 1780 Collection) and one of his most noteworthy hymns of petition
that precedes them (Hymn 83, "Spirit of faith, come down") demonstrate
this essential connection. He identifies the Holy Spirit as the "key" to the
sacred book, the active force that opens to us the treasure of God's message
of grace and love: "Come, Holy Ghost," he implores, "Unlock the truth,
thyself the key, / Unseal the sacred book."20 "Now the revealing Spirit
send," he prays, "And give us ears to hear."21 Only the Spirit is able to
"Reveal the things of God" by removing the barrier to our spiritual sight.
No man can truly say
That Jesus is the Lord
Unless thou take the veil away,
And breathe the living word. 22
Or again:
While in thy Word we search for thee
(We search with trembling awe!)
Open our eyes, and let us see
The wonders of thy [aw. 23
"Come, Holy Ghost, our hearts inspire," pleads Wesley, "for you are
the 'Source of the old prophetic fire' "24 His concern throughout is for a
dynamic, relational, vibrant encounter with God through the Spirit, who can:
Inspire the living faith
(Which whosoe'er receives,
The witness in himself he hath,
And consciously believes),
The faith that conquers all,
And doth the mountain move,
And saves whoe'er on Jesus call,
And perfects them in love.25
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Dedication
On the most basic level, all worship is response to God's prevenient
action, and response is the goal of all evangelistic practice. In answer to
the Lord's question, "Whom shall I send, and who will go for us?" Isaiah
responds by saying, "Here am I; send me!" In Charles' vision of the
worshiping community, and certainly in the evangelistic practice of the
early Methodist communities, God commissions the faithful as
ambassadors of Christ and graciously enables each disciple to reaffirm his
or her true vocation. Charles' hymns reflect a myriad of potential responses
to God's call, both individual and corporate. While each deserves full
attention in its own right, I will simply hint at two interrelated aspects of
dedicatory response in Wesley, namely, mission and Eucharist. The former
aspect, related to Wesley's missiological ecclesiology, is, most likely,
immediately obvious to most; the latter, reflecting the absolute centrality
of Charles' sacramental vision of life, affords, I believe, some of Wesley's
most important insights and contributions to contemporary conversations
about worship and evangelism.
The Imperative of Mission. Charles' hymns frequently reflect an
understanding of the Christian life in which the most appropriate response
to God's transforming grace is Christian outreach to the world and
participation in God's mission to restore justice, peace, and love to all. 26
In one of Wesley's greatest missionary hymns, as S. T. Kimbrough has
observed,
... there is an intermingling of praise and mission, for to follow
means faithful service. How does one know and feel sins
forgiven, anticipate heaven on earth and own that love, even in
this world, is heaven? Through service to God and othersby breaking out of the world of self and reaching out to others! 27
In Charles Wesley's vision of the church - and particularly the authentic
community of faith in continuous praise of God - mission and evangelism
flow directly out of our encounter with God's Word in worship.
Evangelism, like worship, as we have seen, is an essential activity of the
whole people of God. In imitation of Christ, and through our encounter
with the living Word, we learn to woo others into the loving embrace of
God and then help them to see that their mission in life, in partnership
with Christ, is to be the signposts of God's reign in this world.
In his hymn, "For a preacher of the gospel," Charles Wesley reminds us
of this transforming, evangelistic call of God upon our lives:
I would the precious time redeem,
And longer live for this alone,
To spend and to be spent for them
Who have not yet my Saviour known;
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Fully on these my mission prove,
And only breathe to breathe thy love.
My talents, gifts, and graces, Lord,
Into thy blessed hands receive;
And let me live to preach thy word;
And let me to thy glory live:
My every sacred moment spend
In publishing the sinner's friend.
Enlarge, inflame, and fill my heart
With boundless charity divine!
So shall I all my strength exert,
And love them with a zeal like thine;
And lead them to thy open side,
The sheep, for whom their Shepherd died. 28

The Imperative of Eucharist. The connection between evangelism and
Eucharist is extremely intimate for Wesley, and can be discerned most
clearly, I believe, in his concept of Eucharistic sacrifice. In Charles' sermon
on Acts 20:7 (more properly what might be described as an introductory
"treatise" to a larger, unfinished work on the sacrament) we encounter a
concept of sacrifice consonant with the view he espouses in his Hymns on
the Lord's Supper devoted to this theme. Charles views the sacrament as a
"re-presentation" of the sacrifice of Christ. 29 As J. Ernest Rattenbury has
demonstrated, his stress is persistently on the two-fold oblation of the
church in the sacrament; the body of Christ offered is not merely a sacred
symbol of Christ's "once-for-all" act of redemption, but is also the living
sacrifice of the people of God. 3D
The sacrificial character of the Christian life, in which the worshiper
participates repeatedly at the table of the Lord, and its relationship to the
sacrifice of Christ is clarified in Charles' hymns. In this regard, he follows
the language of Daniel Brevint's The Christian Sacrament and Sacrifice very
closely; namely, "The main intention of Christ herein was not the bare
remembrance of His Passion; but over and above, to invite us to His
Sacrifice":3l
While faith th'atoning blood applies,
Ourselves a living sacrifice
We freely offer up to God;
And none but those His glory share,
Who crucified with j esus are,
And follow where their Saviour trod.
Saviour, to Thee our lives we give,
Our meanest sacrifice receive,
And to Thine own oblation join,
Our suffering and triumphant Head,
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Through all Thy states Thy members lead,
And seat us on the throne Divine. 32
Worship is recapitulation, and as we repeatedly participate in the
Eucharistic actions of offering, and thanking, and breaking, and giving the constitutive aspects of an authentic, sacrificial life - God conforms
us into the image of Christ - our lives become truly Eucharistic as faith
working by love leading to holiness of heart and life.
Virtually all of you know the name of Jiirgen Moltmann, a name
synonymous with the theology of hope. I first met Professor Moltmann
when I was a graduate student at Duke University. During one of his visits
to campus, I very timidly invited him to lunch, and we enjoyed a wonderful
meal together. While introducing myself to him more fully, I explained
that I was working in my doctoral studies with Frank Baker. He interrupted
and said, "Oh, I'd like to share a story with you about Frank and Nellie
Baker." And I sat back to take it all in.
He said that during the Second World War there was a German prisoner
of war camp on the northeast coast of England. A young pastor and his
wife served a small Methodist circuit close by. They felt called by God to
reach out to these foreign soldiers in some way. They were filled with
compassion and concern. So they went to the commander and asked
permission to take a German prisoner with them to church each Sunday - to
share in Word and Sacrament - and then to eat their Sunday dinner together
in their home. It was agreed. So Sunday after Sunday, a steady flow of
German soldiers worshiped and ate with the Bakers in their home
throughout the course of the war. This world famous theologian paused,
looked at me intently, and said. "One of those soldiers was a young man
named Jiirgen Moltmann. And I want you to know that the seed of hope
was planted in my heart around Frank and Nellie Baker's Sunday dinner table."
The Bakers lived the integral nature of worship and evangelism. I am
absolutely sure that, if you had asked, "What are you doing?" Frank or
Nellie would have said, "Well, we are simply doing what Christians do. We
are spending time together in the worship of our good God, breaking
bread together and eating our food with glad and generous hearts." May it
be so in each of our lives, to the glory of Jesus our Lord.
Notes
1. Albert Outler, Evangelism in the Weslryan Spirit (Nashville: Tidings, 1971), pp.

99-104.
2. I first narrated this account at a conference on "Evangelization, the Heart
of Mission: A Wesleyan Imperative," sponsored by the General Board of Global
Ministries of The United Methodist Church and its Mission Evangelism Committee,
in January 1995.
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3. This conversation actually goes much further back within the oecumene of the
church to the Second Vatican Council. But for the discussions within Protestant
circles, and reflective of much more recent dialogue, consult Sally Morgenthaler,
Worship Evangelism (Grand Rapids: Zondervan, 1995); Robert Webber, Worship is a
Verb (Waco: Word, 1985); Patrick Kiefert, Welcoming the Stranger: A Ptlblic Theology of
Worship and Evangelism (Minneapolis: Fortress Press, 1992); Daniel Benedict and Craig
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Discipleship Resources, 1995); Leander Keck, The Church Confident (Nashville: Abingdon
Press, 1993); Andy Langford and Sally Overby Langford, !lI'orship and Evangelism
(Nashville: Discipleship Resources, 1989).

4. The Works of John Weslry, Vol. 7. A Collectioll of Hymns for the Use of the People
Called Methodists, Franz Hildebrandt & Oliver Beckerlegge, eds. (Oxford: Clarendon
Press, 1983), p. 428 (Hymn 278.4, 5); (hereinafter Hymns 7).
5. Works 7:637 (Hymn 456.8).
6. Works 7:643 (Hymn 461.1,2).
7 The analysis of Isaiah 6:2-8 which follows relies heavily upon my Presidential
Address to The Charles Wesley Society, "Preliminary Explorations of Charles Wesley
and Worship," at Point Lorna Nazarene University, October 2004, to be published
in The Proceedings of The Charles Weslry Society.
8. See, in particular, the critique of the three-fold pattern of vision, contrition,
and commission drawn from the Isaiah text in Paul W Hoon, The Integrity of Worship
(Nashville: Abingdon Press, 1971), pp. 51,287

9. See Robert E. Cushman, "Worship As Acknowledgment," in Faith Seeking
Understanding: Essays Theological and Critical (Durham, NC: Duke University Press,
1981), pp. 181-97
10. Works 7:346 (Hymn 212.1). Note the explicit reference to the Communion
Service of the Book of Commoll Prayer in the opening line.
11. Works 7:342,344, the closing lines of Hymn 210.1 and 7

12. Works 7:92 (Hymn 9.10).
13. Kenneth G. C. Newport, ed., The Sermons of Charles Weslry (Oxford: Oxford
University Press, 2001), p. 216; (hereinafter Sermons). Cf. John Wesley's sermon on
"The Way to the Kingdom," 11.1: "This is the way: walk ye in it. And first, repent,
that is, know yourselves. This is the first repentance, previous to faith, even conviction,
or self-knowledge. Awake, then, thou that sleepest. Know thyself to be a sinner, and
what manner of sinner thou art. Know that corruption of thy inmost nature, whereby
thou art very far gone from original righteousness " (The Works of John Weslry, Vol.
1. Sermons I, Albert C. Outler, ed. [Nashville: Abingdon Press, 1984], p. 225).

14. Works 7:90 (Hymn 9.1, 2, 5).
15. Sermons, p. 142.
16. For Charles' multiple references to this Mal. 4:2 image, see Works 7:157,
252, 270, 385, 420, 530, 608, 611, and 630, in addition to "Hark, the Herald Angels Sing."

17 Works 7: 117 (Hymn 29.6.3-6) . Emphasis added.
18. Works 7:3.
19. Works 7:251 (Hymn 136.7).
20. Works 7:185 (Hymn 85.2.1, 3-4).

CHILCOTE: THE INTEGRAL NATURE OF WORSHIP AND EVANGELISM

I 23

21. Works 7:186 (Hymn 86.3.3-4).
22. Hymn 7:182-3 (Hymn 83:1.1; 2.1-4).
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Charles Wesley is well remembered as the "poet laureate" of
Methodism, whose rousing hymns continue to adorn Christian worship.
This article suggests that he was also a significant theologian; a theologian
of the experimental variety, who used religious experience as a means for
translating theological doctrine into the realm of Christian life. Religious
experience played an important role in Wesley's poetical approach to the
Bible, and allowed him to unite human hearts and minds in biblical
affirmations. In this sense, Charles's hymns were aptly described (by John
Wesley) as "practical divinity." A close examination of Charles Wesley'S
vocabulary of religious experience (through words like "feel," "prove,"
"to know," and "taste") indicates that his own creative synthesis of reason
and experience produced a kind of "practical divinity" that still has potency
for modern Christians.
Based on this assessment it is concluded that Charles Wesley was a
creative theologian, who blended evangelical theology with religious
experience to form his own brand of religious empiricism. Formed in the
language of religious praise, Charles's hymns are first-order theology. They
are not merely words said about God, they are in fact, words said (or sung)
to God. As such, Charles Wesley'S hymns actually playa role in inducing
the experiences they describe.
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Charles Wesley (1707-1788) is well remembered among us as a
composer of religious verse. He was the "poet laureate" of Methodism,
whose rousing hymns continue to adorn Christian worship today. In recent
decades, there has been some debate about Charles Wesley's standing as a
Methodist theologian. Generally, Charles was been overlooked as the cofounder of Methodism and as a formulator of Methodist theology. J.
Earnest Rattenbury, who gave Charles's theology its first sustained and
original treatment, admitted that" in the conventional use of the term,
he was not a formal theologian. He cannot be classed as of the same caliber
as Augustine, Anselm, Aquinas, Calvin, or Schleiermacher."l Rattenbury
rightly argued that to diminish Charles Wesley's role as a theologian on
this basis, however, is to take the term "theologian" too narrowly. He
concluded that Charles Wesley was indeed a theologian who created,
crafted, and communicated theological doctrines - in a creative and more
original medium than "formal theologians" do. In this regard, he
considered Charles to be "an experimental theologian." Rattenbury
concluded, "the experimental theologian is not to be classed with Aquinas,
Calvin, or [Wesley's contemporary Joseph] Butler, but on the experimental
side, with Paul, Augustine, and Luther .. "2 In a more recent article,
Thomas Langford concluded that Charles Wesley was a communicator of
Methodist doctrine but was not a "creative theologian."3 Teresa Berger,
in her Theology in Hymns? opined the opposite point of view, and
demonstrated that Charles's hymns are theological statements in the form
of first order, doxological language. In Berger's view, Charles Wesley's
theology and his role as a theologian are best viewed from the standpoint
of theology as doxology.4 This means, in part, that theological affirmations
(made in acts of praise) to God, are every bit as effective and theologically
significant as are those more studied statements about God. In fact, as we
shall see, this is a particularly apt approach for understanding Wesleyan
theology.
Charles Wesley's published journal gives some hints as to how he wrote
hymns. One commentator has wryly called him an "evangelical centaur,"
half man and half horse, who probably composed many of his hymns
while traveling from one preaching post to another. For example, Charles
wrote, "I crept on, singing or making hymns, till I got unawares to
26
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Canterbury."5 Making hymns had become so much a part of Charles's
daily ministry, that he was able to gauge the severity of an injury by its
ability to interrupt that process. "Near Ripley," he wrote, "my horse threw
and fell upon me. My [traveling] companion thought I had broken my
neck; but my leg was only bruised, my hand sprained, and my head stunned;

which spoiled my making of Iymns, or thinking at all, till the next day, when the
Lord brought us to New Castle." 6 Charles was so "stunned" that he could
not write a hymn for a whole day! Missing a day's composition must not
have happened very often for a man who wrote the equivalent of a hymn a
day for most of his adult life.
Religious experience was an important part of the process that Charles
Wesley used in his sermons and songs; it is particularly evident in the way
he developed his poetical hermeneutic. 7 The theological language of poetry
is not the same as language of philosophical syllogism or theological
diatribe, it is the language of experience, imagination, and adoration, but
it is theological language none the less. Since Charles Wesley'S hymns unite
the heart and mind, in this experiential affirmation, it is appropriate to say
that Wesleyans sing, as well as say their creed. Indeed, there is a sense in
which Wesleyan hymnody reaches to a dimension of the person that more
formal theology does not address, or at least does not address so directly.
Uniting the heart and the imagination, Wesley'S hymns cause the singer to
participate in and to experience the gospel's truths in a way that sterile
theological definitions do not. Indeed, Charles Wesley wrote his hymns, as
T.S. Gregory pointed out, "not only to express but to induce the experience
they reveal." 8 In sermon and in song, Charles Wesley intended to
communicate biblical teaching in a way that causes us to replicate the Bible's
Christian experiences. This "experimental" or experiential religion played
an important role in the function of Charles Wesley's theology. It was,
more directly, an important dimension in what John Wesley termed the
"experimental and practical divinity" which he saw embodied in the 1780
A Collection of Hymns for the Use of The People Called Methodists:

It is large enough to contain all the important truths of our most
holy religion, whether speculative or practical; yea, to illustrate
them all, and to prove them both by Scripture and reason. And
this is done in a regular order. The hymns are not carelessly
jumbled together, but carefully ranged under proper heads,
according to the experience of real Christians, so that this book
is in effect a little body of experimental and practical divinity.9
That religious reformers would dare to encapsulate their reform in
something as mundane as a hymn book is one surprise; that they would be
willing to call a collection of hymns a "body of experimental and practical
divinity" is quite another. This tells us something explicit about Wesleyan
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theology; it is "practical divinity." Their emphasis upon the experiential
dimension of human life demanded that Wesleyan theology was formed
in the crucible of Christian living. It was formed and tested by lived human
expenences.
One of these experiences was enshrined in the Wesleys' doctrine of
assurance, and the question of how a person could know whether or not
hel she belonged to God. John Wesley addressed this matter in his two
Standard Sermons (Nos. 9 and 10) on "The Witness of the Spirit."10 Charles
Wesley also addressed this question all across his literary corpus. In one of
Charles's hymns, which was published under the heading "Describing
Inward Religion," in the 1780 Collection of Hymns for the Use of The People
Called Methodists, he asked: "How can a sinner know I His sins on earth
forgiven?"" The answer was not long in coming; Charles's next verse
invited the singer through the use of the pronoun "we" to join him in the
experience of redemption, by knowing Christ "for us hath died" by feeling
"his blood applied":
We who in Christ believe
That he for us hath died
We all his unknown peace receive,
And feel his blood applied;
Exults our rising soul,
Disburdened of her load,
And swells unutterably full
Of glory and of God. 12
The Wesleys lived in an age that has been aptly characterized as being
made up of "Mystics, Rationalists, and Moralists."l3 In their own way, the
Wesleys owed a debt to each of these formative forces, though actually
belonged to none of them. Recent research, like that of historian Frederick
Dreyer, has drawn attention to the parallels that emerge when John Wesley's
theological method is compared with the empirical emphases that emerged
from the work of John Locke - who was one of Wesley's contemporaries.
Experience proved doctrine in a tacit way, but it did not create it. For the
Wesleys, Christian doctrine was ordered and evaluated by the interactive
reason of the Lockian age. An extensive study by]. Cliford Hindley locates
John Wesley's epistemology in the "general temper of the age in which
Wesley lived;" Hindley characterized this "temper" as including British
empiricism which had been "initiated by Locke and mediated to Dohnl
Wesley through the writings of Peter Browne."l4
While they probably could be termed "enthusiasts," by Locke's definition
of the term,l S they were reasonable enthusiasts whose understanding of
the value of religious experience was moderated by the common sense of
British empiricism. But the Wesleys were not "enthusiasts" in the popular
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sense of the term; hence, John Wesley decried "enthusiasm" as "a species
of madness."1 6 Here, John's famous statement, in his letter to Dr.
Rutherford, dated March 28, 1768, stands as an example of many similar
instances: "It is a fundamental principle with us," he wrote, "that to
renounce reason is to renounce religion, that religion and reason go hand
and hand, and that all irrational religion is false religion."17 Statements like
this one caused Kenneth MacLean to exclaim, with some surprise, that
John Wesley followed John Locke rather than contemporary evangelicals,
like Isaac Watts, in asserting that "nothing contradictory to reason should
be accepted as a matter of faith."1 8
As they described religious experience, the Wesleys participated in the
contemporary enlightenment epistemology. Frederick Dreyer made this
point very soundly, in reference to John Wesley, but what he wrote of John
could as easily have been written of Charles: "the question to be asked
concerns not Wesley'S theology but his epistemology. We are dealing here
with a man of the eighteenth century and not the sixteenth. His intellectual
outlook is formed not by the Reformation but by the Enlightenment."19
Looking at John Wesley's religious epistemology, as it was demonstrated
in his many apologetic writings, Dreyer concluded:
According to Wesley the Christian 'is not to think well of his
own state till he experiences something within himself which he
That something is a living faith.' Here
has not yet experienced.
we see the Wesley who is often mistaken for an enthusiast or ranter.
Yet his argument reflects an epistemological concern that no
enthusiast or ranter ever felt."zO
Richard Brantley, in his Locke, Weslry, and the M ethod of English
Romanticism, also examined the intellectual connections between those
eighteenth century giants.21 Brantley pointed to that famous passage from
John Wesley's "The Scripture Way of Salvation," in which Wesley followed
Heb. 11:1, in describing the faith by which a person is saved, as one of the
most representative examples of John Wesley's synthesis of evangelicalism
and empiricism.22 In that instance Wesley defined saving faith as: "an
'evidence,' a divine 'evidence and conviction' (the word [Elenchos] means
both), 'of things not seen' not visible, not perceivable either by sight or by
any other of the external senses. It implies both a supernatural evidence of
God and of the things of God, a kind of supernatural light exhibited to
the soul, and a supernatural sight or perception thereof."23 In this same
way, Hindley reminds us, Wesley'S use of the term "assurance" "probably
owes something to the philosophers as well as to the Moravians."24 This
commitment to personal experience as a kind of "evidence" or means for
verification is also found in Charles Wesley's many works. In fact, personal
experience, which was so important to the connection Hindley, Dreyer
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and Brantley drew between John Wesley and John Locke, was even more
crucial to a theologian who was also a writer of doxological hymns. In this
sense, as we shall see below, Charles Wesley, was - as much as his elder
brother John - a "Reasonable Enthusiast."25
Religious experience emerged as an important theme in Charles's journal
because it was a lock pin of the Wesleyan doctrine of assurance. In the
early months of the Wesleyan revival (August 1738) the brothers John and
Charles Wesley were summoned to an interview by the Bishop of London.
The topic of that conversation revolved around the doctrine of assurance.
Charles's journal records their audience with the Bishop, on Oct. 21, 1738,
in this fashion:
I waited with my brother on the Bishop of London, to answer
the complaints he had heard against us, that we preached an
absolute assurance of salvation. Some of his words were 'If by
'assurance' you mean an inward persuasion, whereby a man is
conscious in himself, after examining his life by the law of God,
and weighing his own sincerity, that he is in a state of salvation,
and acceptable to God; I don't see how any good Christian can
be without such an assurance.' 'This,' we answered 'is what we
contend for: but we have been charged as Antinominans, for
preaching justification by faith only.'26
Charles Wesley's recollection of the conversation with the Bishop of
London made the matter of preaching justification by faith and the
assurance of salvation the main points of dispute brought against the
Wesleys. Upon further examination, however, it seemed that the Bishop
and the Wesley brothers were in full agreement about these doctrinal matters.
The doctrine of assurance emerged as a persistent theme in Charles
Wesley's hymns, and (as we shall see below) it was expressed in a variety of
ways. Generally, however, "assurance" meant that the singer could testify
"I find the witness in my heart,! That I am born of God."27 Assurance was
likewise an important and persistent theme in his journal: "Eleanor
Kitchnor, weak in faith before, received the full assurance last night."28
Assurance also resulted in a sense of relief or spiritual comfort; for this
reason, then, "comfort" also emerged as an important experiential nexus
in Charles Wesley's theology.29 In the sections that follow below the most
important terms and connections which Wesley used to communicate and
to induce assurance and Christian comfort will be examined.

1. "Feel" or "Felt"
A leading experiential word appearing in Charles Wesley's writings is
"feel" or "felt." In his later hymns alone (those written after 1749) these
terms were employed more than two hundred times. Generally, they were
associated with "the blood" of Christ.30 "Blood," representing the
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redemptive death of Jesus Christ, is "felt" in the forgiveness of one's sins. 3!
The rhyme which Charles Wesley developed between "applied" and
"justified" made that a frequent pairing and prominent theological
connection: "And bid them feel Thy blood applied/ And add them to the
justified."32 It was frequently used to express justification by faith, through
grace, as in Charles's poetical "Elegy on the Death of Robert Jones, Esq."
"Thy mercies reach'd and saved my happy friend,!He felt the atoning blood
by faith applied,! And freely was the sinner justified,!Saved by a miracle
of grace Divine " 33 Teresa Berger rightly termed Charles's phrase "blood
applied" "a formula for salvation effected."34 The experience of feeling
"the blood applied" was one which cleansed, and broke the human heart,
and consequently healed and made a person whole:
5.

Now apply the blood that cleanses
Every stain, once again
Blot out my offenses.

6.

Bleeding love - I long to feel it!
Let the smart break my heart,
Break my heart and heal it.3s

Abraham Staples was one of the many humble people whom Charles
Wesley's journal described as having received the experience of forgiveness
and renewal:
'I felt,' said he, 'that my sins were forgiven, by a peace and warmth
within me, which have continued ever since.' 'Then you know,'
said I [Charles Wesley], 'that the Spirit of God is a Spirit of
burning?' 'Yes,' he answered, 'and a spirit of shaking too; for he
turns me upside down. I am full of joy and life, and could be
always a praying: should be glad to die at this moment. What
knowledge I have, I have been given me of God: for I am no
scholar; I can neither write nor read.' 36
In Charles's poetical commentary on Psalm 51:10, "make me a clean
heart, 0 God" (Prayer Book version), feeling "Christ's blood" is a
redemption reference but it is also relationship language, it implies a
cleansing transformation. The heart that "feels Thy blood" is also "an
heart from sin set free!" It is "an heart resign'd, submissive, meek
Where
Jesus reigns alone:"
1.

0 For an heart to praise my God.
An heart from sin set free!
An heart that always feels Thy blood,
So freely spilt for me!

2.

An heart resign'd, submissive, meek,
My dear Redeemer's throne,
Where only Christ is heart to speak,
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Where Jesus reigns alone. 37
On some occasions feeling Christ's blood applied became a kind of
experiential evidence "That Jesus died for me." Commenting on the words
of doubting Thomas, "Except I shall see in His hands the print, & etc.,"
Charles Wesley wrote:
No, I never will believe
Unless my Lord I see,
Proofs infallible receive
That Jesus died for me;
Meet Him risen from the dead,
Thrust my hand into His side,
Mark the prints the nails have made,
And feel His blood applied. 38
In Charles Wesley's use of these "feeling" words one meets one of the
epistemological bases of his theology. He, like his brother John, affirmed
scripture, tradition, and reason, but perhaps even more than his brother,
Charles' writings are also full of religious experience. They reveal the need
to experience personally what we have learned from the joy, peace, and
sense of inward renewal that accompanies forgiveness. And in a very real
way, this experiential pole of Charles Wesley's thought was his way of
breaking through religious uncertainty and doubt. He not only taught
theological truths, his was a "visceral truth" that was both felt and known. 39
The following verse is typical of many which evidence the connection
between redemption, feeling, and testimony:

1 now in Christ redemption have,
I feel it through the sprinkled blood,
And testify His power to save,
And claim Him for my Lord, my God. 40

2. "To Prove"
One of Charles Wesley's most prominent experience words was "prove."
G.H . Findlay argued that it, along with "feel" was "of great importance"
to an appropriate understanding of Wesley's hymns and theology, since
"These two little verbs . . point straight to the heart alike of [both1message
and messenger."41 While the meaning intended by Charles Wesley's use of
the word "feel" was quite clear, the same cannot be said of his application
of "prove."
From the Latin word probare, the classical and foundational meaning of
" prove" is " to test (a thing) as to its goodness, to try, approve; to make
good, to prove, [or] demonstrate."42 A second prominent meaning, was
to "make good, to establish" or "to establish (a thing) as true, to make
certain; to demonstrate the truth of evidence or [an] argument."43 "Prove"
appeared more than a dozen times in Charles Wesley's early sermons,

TYSON: THE LANGUAGE OF EVANGELICAL EXPERIENCE

I 33

generally in the sense of "to demonstrate" as in his sermon on Luke 16:16. 44
It was an extremely common term in Wesley's hymns; occurring more than
105 times in the 525 hymns included in the 1780 Collection of Hymns. 45
George Findlay points to the frequency of occurrence as a sign of the
important role these terms played in Charles's theological constructs. "He
used them," Findlay wrote, "because they were vital to his message."46
The term also had such great currency in Charles's hymns, in part, because
it was almost always paired with "love" to form one of his favorite
imperfect rhymes. This convenient pairing with "love" certainly increased
the use of the word "prove" because "love" is an absolutely essential term
for Wesleyan theology; indeed love can function as a systematic principle
for organizing Wesleyan thought. 47 The love of God or the love of Jesus
was the most prominent referent for "prove" in Charles Wesley'S hymns:

o Love divine, how sweet thou art!
When shall I find my willing heart
All take up by thee?
I thirst, I faint, I die to prove
The greatness of redeeming love,
The love of Christ to me!48
This "love" was described in various ways, frequently it was used as a
synonym for "Perfect Love," and on many occasions this connection was
made explicit:
Ye whose loins are girt, stand forth!
Whose lamps are bright,
Worthy, in your Saviour's worth,
To walk with him in white;
Jesus bids your hearts be clean;
Bids you all his promises prove
Jesus comes to cast out sin,
And perfect you in love.49
The invitation to receive Christ could be sounded in the prove-love
nexus. 50 To "prove" God's "name and nature" meant receiving Christ,
having the image of God restored within, and being perfected in love:
Clothe me with thy holiness
Thy meek humility,
Put on me my glorious dress,
Endue me soul with thee;
Let thine image be restored
Thy name and nature prove,
With thy fullness fill me, Lord,
And perfect me in love. 51
Other obvious theological corollaries such as receiving holiness,52 having
one's heart cleansed,s3 having redemption through the removal of sin and
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guilt, 54 receiving God's grace,55 receiving forgiveness,56 and God's merci 7
were all described as events which one might or should "prove." Even the
witness of the Holy Spirit was described as something which the singer of
Wesleyan hymns hoped to "prove:"
We by his Spirit prove,
And know the things of God,
The things which freely of his love
He hath on us bestowed;
His Spirit to us he gave,
And dwells in us, we know,
The witness in ourselves we have,
And all its fruits we ShOw. 58
In a related, but not identical way, Charles Wesley's hymns have us pray
to have God "prove" or "test" our hearts, 59 This was probably not the
meaning Wesley hand in mind, however, when he hoped to be able to
"prove" God's actions, promises, or will:
The task thy wisdom has assigned
o let me cheerfully fulfill,
In all my works thy presence find,
And prove thy acceptable will.60
Verses like #315, in The Collection of Hymns (above), were shaped by the
phraseology of Romans 12:2 in the Authorized Version (KJV) that
predominated in Charles Wesley's day. 61 The dokimazein that is translated
"prove" in this passage, can be translated "put to the test," "to examine,"
and hence also "to be convinced of." A second meaning, and the one that
is probably implied in Rom. 12:2, is to refer to the result of examination,
and hence it can describe "to prove by testing" (like a precious metal), or
to "accept as proved or to approve."62
Charles Wesley'S knowledge of classical languages and the Greek New
Testament may have shaped his use of the word "prove," and given it a
distinctive currency in his own day. This is borne out by one of the
secondary meanings that the prestigious 040rd English Dictionary gives for
"prove:" "to find out, to learn, or know by experience, to have experience
of, to experience, to 'go through,' suffer .. "63 When the O.E.D. looked
for an eighteenth century example of this distinctive use of "prove" it
pointed to "1738, J. Wesley, Ps. II, xiii. 'they only shall his mercy prove."'64
This amounts to saying that the Wesleys used "prove" to mean "to
experience," or "to go through," or "to feel" something. This was not a
standard meaning of the term; it is one that is described as "archaic" in
our day,65 but it was a distinctive usage in Wesley's day. Charles's application
of the word "prove" was further complicated by the fact that he used the
two standard meanings of the term, e.g., "to try, to test," and "to make
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certain, to demonstrate the truth of," as well as the third - his most
distinctive meaning - "to experience" or "know by experience." He used
these three meanings along side each other, often without any clear
indication of which meaning he intended.
In some instances Charles clearly intended "prove" to be understood
as "test" or "try." This was obviously his intention for example, when he
described the "grievous" judgment day which will come, like that of Sodom
and Gomorrah, upon those who "cast our faith away:"
Less grievous will the judgment day
To Sodom and Gomarrah prove
Than us, who cast our faith away,
And trample on thy richer love. 66
This was the same basic meaning we met in the Rom. 12:2 passage,
where it was connected with proving God's will; it was an idea that
continued in Charles Wesley's use. 67 But even when Wesley was working
from the phraseology of the biblical text, he was willing to add a broader
meaning to it. In the one example he not only sought "to prove and do thy
perfect will," but to "feel, to hear, and keep they every word
joyful
from my own works to cease, Glad to fulfill all righteousness."68 In a similar
way, when Wesley's singer declared, "I wait thy faithfulness to prove" he/
she intended to both "try" (or "test") and "experience" God's love. 69
Another stanza, also built on the phraseology borrowed from Rom. 12:2,
Charles blended "prove" as "test" or "try," with "prove" as "demonstrate"
and "feel," as the singer waited to "prove" God's perfect will and to be
"sanctified" by sinless love:
I wait thy will to do,
As angels do in heaven;
In Christ a creature new,
Eternally forgiven;
I wait thy perfect will to prove,
All sanctified by sinless love. 70
The second basic dictionary meaning of "prove" was "to demonstrate"
and in that sense to "to show" or verify. Charles Wesley's hymns offer
ample examples of this usage as well:
Ready thou art the blood to apply,
And prove the record true;
And all thy wounds to sinner's cry,
'I suffered this for you.>71
The faithful singer of Wesley'S hymns prayed "Give me thy converting
grace/ That I may obedient prove,! Serve my Maker all my days,! And
my Redeemer love." 72 In this way, God's love was "proved" or
demonstrated in the Christian by the salvation which grace worked there:
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o God, if thou art love indeed,
Let it once more be proved in me,
That I thy mercy's praise may spread,
For every child of Adam free;
o let me now the gift embrace!
o let me now be saved by graceJ73
The work of The Holy Spirit, demonstrated the power of God in
sanctification: "The truth of my religion prove/ by perfect purity and love." 74
In this, as in the previous meaning, Charles Wesley blended the standard
meaning ("to demonstrate") with his more distinctive one "to experience"
or "to feel" as he wrote:

o that with all thy saints I might
By sweet experience prove,
What is the length, breadth, and height,
And depth of perfect love. 75
While the basic connotation of this application of "prove" was "test,"
"to demonstrate" or "to exhibit," Charles Wesley used it to point to the
evidential results that stemmed from the religious experience that was "felt."
It was in this sense that Charles wrote: "Give all thy saints to find Deity,!
His nature, life, and mind to prove/ In perfect holiness and love
" 76
The third, and most distinctive (but also the most characteristic) application
that Charles Wesley gave the word "prove" was "to experience," "to fee!."
This usage was the most predominant, and it blends well with the empirical
epistemological context in which Wesley found himself. It allowed him to
say, poetically, that experience verifies Christian faith. Sometimes Charles
set "prove" and "feel" in poetical parallelism, in which case there can be
no doubt how he intended "to prove" to be interpreted:
How happy the people that dwell
Secure in the city above!
No pain in the inhabitants feel
No sickness or sorrow shall prove!
Physician of souls unto me
Forgiveness and holiness give,
And then from the body set free
And then to the city receive 77
In other instances, "prove" seems to imply "feel" or "experience" but
without any specific literary clues from Wesley:
Thy power I pant to prove
Rooted and fixed in love;
Strengthened by thy Spirit's might,
Wise to fathom things divine,
What the length, and breadth, and height,
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What the depth of love like thine. 78
Charles Wesley used "prove" in conjunction with other important
experience words. In some instances it appeared in poetical parallelism
with "to know:"
As soon as in him we believe,
By faith of his Spirit we take;
And freely forgiven, receive
The mercy for Jesus' sake;
We gain a pure drop of his love,
The life of eternity know,
Angelical happiness prove,
And witness of heaven below. 79
His usage of "to know" will be treated momentarily, suffice it to say it
is an important description of a full ("heart-head") experience, which
further clarifies Wesley's use of "to prove." Charles also brought "prove"
into frequent contact with the "to taste" - which is another significant,
biblically based experience word. In one example, it is by tasting God's
grace, than a person can "prove" (both "test" and "experience") "sovereign
everlasting love;"8o in a second, instance to "taste" the liberty that the Son
of God offers, through saving grace, allows one to "prove" the glory of
"thy perfect love."81 In a last example, Wesley wove "feel," "know," "taste"
and "prove" into a veritable mosaic of evangelical experience:
Saviour on me the want bestow
Which all that feel shall surely know
Their sins on earth forgiven;
Give me to prove the kingdom mine,
And taste, in holiness divine
The happiness of heaven. 82

3. To "Know"
Another important word indicating religious experience in Charles
Wesley's theology of redemption was "know." It occurred nearly three
hundred times in his later hymns and more than eighty-one times in his
early sermons. His application of the term has its roots in the Hebrew
scriptures, which communicate a full-orbed sense of knowing (Yada).
"Knowing," in this sense, is not mere mental cognition. It is a wholistic
encounter, and the reality of living in relationship with that which is
known. 83 Hence, the Authorized Version (KJV) of the Bible -which
predominated in Wesley's day-occasionally translated words which meant
"know" in the original, biblical languages with "feel."84 It was this same
wholistic sense of "knowing" that was at work when Adam "knew" his
wife and she conceived (Gn. 4:11), when Israel was charged to "know"
that YHWH is the Lord (Ex. 8:22), and when biblical characters "knew"
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bitterness (2 Sam. 1:5) or wickedness (lKi. 2:44). Psalm 46:10, "Be still
and know that I am God," was a formative verse for Charles Wesley's
poetical use of the term. Typically, it associated "know" with feeling, and
Christian salvation:
'Be still - and know that I am God!'
Tis all I live to know!
To feel the virtue of thy blood,
And spread its praise below. 8s
A second biblical passage which affected Charles Wesley's poetical use
of "know" was 1 Corinthians 2:2, "For I determined not to know anything
among you, save Jesus Christ, and him crucified." Once again, this was a
relational, and participatory kind of knowledge that literally joined one to
Christ, and replicated His mind within:
I shall nothing know beside
Jesus and him crucified;
I shall all to him be joined Jesu's is a loving mind. 86
Often Charles Wesley joined "know" and "feel" to form a combination
that clearly communicated a wholistic, "heart-mind" experience. s7 Here,
in an important, representative verse, Charles described the relationship
between "reason," "know" and "feel:"
Reason's glimmering light is vain,
Till thy Spirit I receive;
He thy language must explain,
He must give me to believe;
When the precious gift is mine,
Then I know the mystery,
Feel the power of love Divine
'Stablishing its throne in me.S8
The "know-feel" nexus was a prominent one in Charles Wesley's hymns,
and it was used all across the hymnological corpus. In these instances "to
know" took on connotations of "to feel" or "to experience;" it did not
mean that feeling replaced knowledge, but rather it was demonstrated and
invigorated by it. This passage, from a hymn about a person "Convinced
of Backsliding," describes how he / she knows and feels Christ's forgivenes s:
There for me the Saviour stands,
Shows his wounds, and spreads his hands!
God is love! I know, I feel.
jesus weeps, and loves me stil1. 89
In a similar way, Wesley's singer, "the chief" of sinners, knows and feels
his / her sins forgiven because of an infusion of heavenly love:
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With me, your chief, ye then shall know
Shall feel your sins forgiven;
Anticipate your heaven below,
And own that love is heaven.90
Because of the know-feel nexus, Wesley's located this kind of
knowledge or understanding in the human heart. 91It was implanted
there by an experience with the "all quickening fire " of the Holy
Spirit:
Come, Holy Ghost, all quickening fire ,
Come and my hallowed heart inspire,
Sprinkled with the atoning blood;
Now to my soul thy self reveal,
Thy mighty work let me feel,
And know that I am born of God.92
What is known in these instances is not some kind of fact or detail of
information, it is knowingJesus,93 forgiveness,94 salvation,95 the witness of
the Spirit,96 or sanctification. 97
Jacob, wrestling with the angel of the Lord, was depicted as struggling
for this sort of knowledge: "Wrestling I will not let Thee gol Till I thy
nature know "98 Linking God's "name and nature" turned Jacob's struggle
(Gen. 32) into one for Perfect Love and not simply a bare knowledge of
God. 99 For Charles Wesley, this kind of "knowledge" of God's
transforming love was neither sheer intellectualism, nor mere
emotionalism; it was, rather, a encounter with God's grace via the work of
the Holy Spirit - a work so transfonning and a presence so palpable that
one could not doubt one's relationship with God. Hence to "know" was
sometimes joined to "prove" to create the connotation of knowing,
"testing" and verifying "the things of God":
We by his Spirit prove
And know the things of God;
The things which freely of his love
He hath on us bestowed;
His Spirit to us he gave,
And dwells in us we know;
The witness in ourselves we have
And all his fruits we show 100
4. "Taste"
Charles Wesley had a treasure house full of experience words at his
disposal. "Taste" became a synonym for receiving or experiencing God's
grace or forgiveness. Like so many, this application was also based in the
language of The Authorized Version of the Bible. It stemmed, no doubt,
from the saying in Psalm 34:8, "0 Taste and see that the Lord is good! "
Some of these applications, like the one in Charles's Short Hymns on Select
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Passages of Scripture (1762) , are directly shaped by the language of the Psalm:
Taste Him in Christ, and see
The'abundance of His grace,
Experience God so good to me,
So good to all our race!
Celestial sweetness prove
Through Jesus' grace forgiven,
And then enjoy in perfect love
The largest taste of heaven.101
The "taste and see" nexus (drawn directly from Psalm 34:8) fits well
with Charles's broad use of experiential language; in the hymn above, for
example "taste and see" is used in poetical parallel with "experience God,"
indicating that the author (once again) combined verification ("see") with
experience ("taste").102 Other scriptural references, such as Song of
Solomon 2:3, "His fruit was sweet to my taste," seemed to give "taste" a
broader connotation simply as "experience:"
Happy beneath the Vine I sit,
And will not from His shade remove,
His fruit unto my taste is sweet,
The' experience of His dying love;
But sweeter far what I taste
Becomes in heaven my endless feast 103
The "taste" metaphor received extensive application in Charles Wesley
hymns, and it meant (generally) "to experience."104 If one asks what is to
be "tasted" or experienced, the list becomes long and varied: God's
goodness,1 05 God's love,106 God's grace,107 salvation,108 holiness,109 the
"heavenly treasure" (or feast), 110 the cup of suffering, I II or the" gospel
liberty" which is perfect 10ve.ll2
Even more characteristic of Wesley's poetic, theological method was
the way in which he wove several biblical metaphors together to create a
theological tapestry of his own making. Generally, "taste" took on the
same combination of verification and experience that we met in Charles's
other experience words (most notably when used with "prove").l13 The
stanza below, in which "taste" is joined to "feel," know," and "prove,"
epitomized the way in which Wesley's experience words blended the
assurance of one's salvation (the forgiveness of sins) with the experience
of holiness - as a kind of evidence:
Jesus, on me the want bestow,
Which all who feel shall surely knOll!
Their sins on earth forgiven;
Give me to prove the kingdom mine,
And taste in holiness Divine
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The happiness of heaven. 114
Summary / Conclusion

Experience, most especially the expenence of salvation and its
accompanying sense of inner assurance was a vital theme in Charles Wesley's
theology. And while experience was never the controlling element in his
theology, it was also clear that Charles believed that valid theology
produced vital religious experience. The gospel he proclaimed brought
with it joy, love and peace. Each of these elements was experienced by the
believer through the work of the Holy Spirit. Experience ratified Charles
Wesley's theology, but it never created theology - in a primary sort of
way. Religious experience, for both Wesleys, was something that verified
Christian doctrine in the inner person. Hence, it was typical of John Wesley,
upon having heard one's doctrine and the rationale for it, to also ask "Has
anyone experienced it?"11 5 Experience was blended with their evangelical
theology to form the Wesleys's own brand of religious empiricism. Thus,
the Wesleys should be seen as catholic men, who were bent upon conserving
the best of the teachings of the Scripture, as mediated through the Christian
church and tradition, and yet they were also Enlightenment men forming
their views against a rational, empiricist background. Indeed, it was their
own brand religious empiricism that moved the Wesleys beyond religion
in theory or in the mind, to "practical divinity" which was embodied in
practical Christian experience.
Charles Wesley hymns, viewed as doxological theological expressions,
were prime examples of the distinctive Wesleyan theology of experience.
In his hymns (and other works) Charles Wesley used religious experience
as first order theological language; it was used to address God, so that his
theology was not merely something said about God, but more importantly
it was something said to God . As Teresa Berger wrote: "In the hymns that
address this complex of questions, the terms used most often to describe
the personal experience of salvation include the verse 'to feel,' 'to know'
and 'to prove.' They frequently occurs in some combination together linking
emotional experience to knowledge ('to feel-to know') or emotional
experience to assurance ('to feel-to prove') or knowledge to assurance (,to
know-to prove'). 116 In studying roots of Wesley's application of words
like "know," "prove," and "taste," we have further, noted that Charles
Wesley built his vocabulary of Christian experience out of biblical words
and phrases. Yet he was willing to extend the meaning of those biblical
words and phrases to serve the task of his own theology. Finally, Charles
Wesley's role as theologian did not end with developing hymns that
described vital Christian experience; as a theologian he was also a
hymnological evangelist who wrote hymns that were designed to induce
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the very experience he was describing.
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The idea that John and Charles Wesley were theologians of grace is
commonplace in Wesleyan theology today. In fact, the idea is so prevalent
among Wesleyan theologians that it would not be too great an exaggeration
to say that grace is the center of gravity in contemporary Wesleyan
theology. I There has even emerged in recent years a Wesleyan scholasticism
of the doctrine of grace, with Wesleyan theologians carefully distinguishing
between prevenient grace, revelatory grace, convincing or convicting grace,
justifying grace, illuminating grace, sanctifying grace, and perfecting grace.
In a less scholastic manner, many Wesleyan theologians are content simply
to describe the Christian life as, from beginning to end, a matter of grace.
In what follows, I will do four things. First, I will show that, where
contemporary Wesleyan theologians invoke grace, Charles Wesley
persistently invokes the Holy Spirit. Thus I will show that Charles invokes
the Holy Spirit as the divine personal agent who brings persons to faith
initially, who empowers persons to love God and neighbor, and who
indwells persons, enabling them to become "partakers of the divine
nature."2 Second, I will show that, when contemporary Wesleyans attribute
the various phases of the Christian life to grace rather than to the Holy
Spirit, a serious conceptual error occurs. Thus I will clarify the difference
between the concepts of grace and the Holy Spirit. Third, having clarified
the conceptual difference between the Holy Spirit and grace, I will make
some suggestions as to why contemporary Wesleyan theologians often
attribute the various phases of the Christian life to grace rather than to the
Holy Spirit. Fourth, I will maintain that a recovery of the vital connection
between the Holy Spirit and the Christian life is essential for the renewal
of Methodism today.

Charles Wesley's Doctrine of the Presence and
Work of the Holy Spirit
For Charles Wesley, the Christian life is from beginning to end a gift of
the Holy Spirit. Indeed, human persons can not even acquire genuine
knowledge of God apart from the activity of the Holy Spirit. Thus Charles says,
So our Lord assures us no man can come unto the Son except the
Father draw him. No man cometh to Father, but by the Son.
They only believe, to whom it is given to know the mind of Christ.
Eye hath not seen, nor ear heard, neither have entered into the
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heart of man, the things which God hath prepared for them that
love him. But God hath revealed them unto us by his Spirit, for
the Spirit searcheth all things, yea, the deep things of God. For
what man knoweth the things of a man but the spirit of man
which is in him? Even so the things of God knoweth no man but the
Spirit of God. But the natural man receiveth not the things of the Spirit of
God, for thry are foolishness unto him; neither can he know them because
thry are spiritually discerned. 3
Charles underscores the revelatory role of the Holy Spirit in the wellknown hymn, "Spirit of Faith, Come Down," adding powerful suggestions
that it is the Holy Spirit who illumines the understanding and who makes
efficacious the atoning blood of Christ. Charles writes,
Spirit of Faith, Come Down
Reveal the things of God,
And make to us the Godhead known
And witness with the blood.
'Tis thine the blood to apply
And give us eyes to see,
Who did for every sinner die
Hath surely died for me.
No one can truly say
That Jesus is the Lord,
Unless thou take the veil away
And breathe the living Word.
Then, only then, we feel
Our interest in his blood,
And cry with joy unspeakable
"Thou art my Lord, My God!"4
For Charles, the Holy Spirit's revelatory activity is accompanied by an
empowering activity that enables human persons to believe. Moreover,
the Spirit's revelatory activity is accompanied by purifying activity. In
bringing persons to faith, the Holy Spirit simultaneously illumines the mind
and purifies the heart.
These and numberless other Scriptures demonstrate the
impossibility of believing God hath given us the spirit of
revelation. We can never know the things of God till he hath
revealed them by his Spirit, till we have received the Son of God
that we should know the things which are freely given us of God.
For this cause Jesus is called the author of our faith, because we
receive in one and the same moment, power to believe and the
Holy Ghost, who is therefore called the Spirit of faith. And a /me faith
Ive cannot have till God gives us the Holy Ghost punJYing our hearts ry forth. 5
In another passage that is well-worth quoting at length, Charles argues
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that "divine faith" neither accompanies persons at birth nor stems from
human reasoning. On the contrary, divine faith is the gift of the Holy Spirit.
As we have just seen, this gift is accompanied by the purification of the
heart. Thus Charles says,
You were not born with faith, where then and when and how did
you come by it? Learned you it from books or men; by reasoning
upon what you have read or heard? Hereby you might acquire a
human but not a divine faith. You can demonstrate, as may every
thinking man, that Christianity must be of God, but if you think
you therefore believe, you deceive your own souls, and the truth
is not in you. 'The natural man receiveth not the things of the
spirit of God: faith is the gift of God; no man can call jesus the
Lord but by the Holy Ghost; flesh and blood cannot reveal it
unto him. Faith standeth not in the wisdom of man, but in the
power of God. It must be wrought by a stroke of omnipotence. It
is the HolY Ghost alone Ivho purifies the heart by faith. 6
Embedded in Charles' understanding of the Spirit's revelatory activity
is a very intriguing epistemological suggestion. On this vision, knowledge
of God is derived from the Spirit's revelatory activity. The Spirit's
revelatory activity, however, is intimately connected to the Spirit's purifying
activity. Thus it appears that Charles' conception of the Spirit's activity
includes an implicit appeal to conspicuous sanctity as evidence for the
truthfulness of the Spirit's revelation. The epistemological dimensions of
Charles' doctrine of the Holy Spirit clearly need further explication. For
example, it would be interesting to compare the epistemological aspects
of Charles' doctrine of the Holy Spirit with the recent proposals in this
area by Alvin Plantinga. 7 Like Plantinga, Charles clearly appeals to the
inner witness of the Spirit in divine revelation and illumination. Yet, in
calling attention to the conspicuous sanctity that results from the Spirit's
revelatory and illuminating activity, Charles may actually point the way to
an even more robust account of the epistemic significance of the work of
the Spirit.
What exactly does Charles mean when he says that the gift of faith is
accompanied by the purification of the heart? Charles explains that, in
purifying the human heart, the Spirit enables all believers to keep Christ's
commandments in love by delivering them "not only from the guilt of sin
but also from the power of sin."8 Thus Charles' doctrine of the work of
the Holy Spirit includes not only the gift of the power to believe but also
the gift of power for living the Christian life, i.e., for keeping the
commandments and for loving God and neighbor. Charles' characteristic
way of describing this aspect of the Spirit's activity is to refer to the Spirit's
bringing about love in the human heart. We can see this clearly in the
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following benediction.
Now to God the Father, who first loved us and made us accepted
in the Beloved; to the Son who loved us and washed us from our
sins in his own blood, to God the Holy Ghost who sheddeth
abroad the love of God in our hearts, be all praise and all glory
in time and in eternity.9
The next thing to notice about Charles' doctrine of the Holy Spirit is
the concept of divine indwelling. Indeed, it is only in taking up the doctrine
of divine indwelling that we are able to see how extensive the connection
is between Charles' doctrine of the Holy Spirit and his understanding of
the Christian life. For Charles, the indwelling of the Holy Spirit enables
human persons to become "partakers of the divine nature."10 Thus he writes,
This is the greatest and most glorious privilege of the true believer:
whosoever shall confess that Jesus is the Son of God, God dwelleth
in him and he in God: and hereby knoweth he that God abideth
in him, by the Spirit which he hath given him. He that believeth
hath the witness in himself, even the Spirit of God bearing witness
with his Spirit that he is a child of God. Christ is formed in his
heart by faith. He is one with Christ and Christ with him. He is a
real partaker of the divine nature. Truly his fellowship is with the
Father and the Son. The Father and the Son are come unto him
and make their abode with him, and his very body is the temple
of the Holy Ghost.!1
One of the things that immediately jumps out at the reader of this
passage is the way in which Charles situates the doctrine of the indwelling
activity of the Holy Spirit within a wider Trinitarian framework. Indeed,
when Charles speaks of the Holy Spirit enabling us to become "partakers
of the divine nature," he has in mind nothing less than our being caught up
in the "fellowship" of God's Triune life. The indwelling of the Holy Spirit
leads directly and immediately to the mutual indwelling of the Triune God
in the believer and the believer in the Triune God. 12
For Charles, the work of the Holy Spirit in enabling persons to become
"partakers of the divine nature" is so important that he makes the reception
of the Holy Spirit and the partaking of the divine nature the criterion of
Christian identity and the distinguishing mark of "pure religion." He says,
Yet on the authority of God's Word and our own Church I must
repeat the question, 'Hast thou received the Holy Ghost?' If thou
hast not thou art not yet a Christian; for a Christian is a man that
is 'anointed with the Holy Ghost and with power.' Thou art yet
made a partaker of pure religion and undefiled. Dost thou know
Ivhat religion is? That it is a participation in the divine nature, the life of
God in the soul of man: Christ in thee, the hope of glory'; 'Christ
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formed in thy heart,' happiness and holiness; heaven begun on
earth; a 'kingdom of God within thee,' 'not meat and drink,' no
outward thing, 'but righteousness, and peace, and joy in the Holy
Ghost.' J3
Once again, we see that Charles situates his doctrine of the work of the
Holy Spirit in a wider Trinitarian framework. Moreover, it is clear that the
doctrine of divine indwelling is of crucial importance to Charles'
understanding of the fullness of the Christian life. The result of the
indwelling of the Holy Spirit is that persons are made saints here and now.
Thus Charles adds,
Ye see your calling, brethren. We are called to be 'an inhabitation of
God through his Spirit'; and through his Spirit dliJeliing in us 'to be saints'
here, and 'partakers of the inheritance of the saints in light'
The
Spirit of Christ is that great gift of God which at sundry times
and in divers manners he hath promised to man, and hath fully
bestowed since the time when Christ was glorified. Those promises
made to the fathers he hath thus fulfilled: 'I will put my Spirit
within you, and cause you to walk in my statutes.'14
We also find the doctrine of divine indwelling in Charles' hymns. In the
following example, the indwelling of the Holy Spirit assures believers that
they are truly born again.

1 want the spirit of power within,
Of love, and of a healthful mind:
Of power to conquer inbred sin,
Of love to thee and all mankind,
Of health, that pain and death defies,
Most vig'rous when the body dies.
When shall 1 hear the inward voice
Which only faithful souls can hear?
Pardon and peace, and heavenly joys
Attend the promised Comforter.
o come, and righteousness divine,
And Christ, and all with Christ is mine!

o

that the Comforter would come!
Nor visit as a transient guest,
But fix in me his constant home
And take possession of my breast;
And fix in me his loved abode,
The temple of indwelling God!
Come, Holy Ghost, my heart inspire!
Attest that I am born again!
Come, and baptize me with fire,
Nor let thy former gifts be vain.
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I cannot rest in sins forgiven;
Where is the earnest of my heaven?
Where the indubitable seal
That ascertains the kingdom mine?
The powerful stamp I long to feel,
The signature of love divine!
o shed it in my heart abroad,
Fullness of love - of heaven - of GOd!1 5
Finally, if there remains any doubt concerning the central importance
of the doctrine of divine indwelling of the Holy Spirit for Charles'
understanding of the Christian life, then Charles himself removes it by
making the indwelling of the Spirit the "criterion of a real Christian."
Charles says, "He is a Christian who hath received the Spirit of Christ. He
is not a Christian who hath not received him."16 Even more pointedly, he
remarks,
He is Antichrist whoever denies the inspiration of the Holy
Ghost, or that the indwelling Spirit of God is the common
privilege of all believers, the blessing of the gospel, the
unspeakable gift, the universal promise, the criterion of a real
ChristianY

The Appeal to Grace in Wesleyan Theology:
An Exercise in Conceptual Clarification
At the outset of this essay, I suggested that Wesleyan theologians today
tend to attribute each phase of the Christian life to grace. It is by grace
that we come to know ourselves as sinners. It is by grace that we confess
that Jesus is Lord. We are justified and sanctified by grace. The parallels
are striking. The very things that Charles Wesley is careful to attribute to
the Holy Spirit we now attribute to grace. This raises an obvious question.
Are grace and the Holy Spirit conceptually interchangeable? Otherwise
put, is anything of significance lost when we attribute the various phases
or events in the Christian life to grace rather than to the Holy Spirit?
In order to answer this question, we need to engage in a bit of conceptual
clarification. In other words, we need to determine just what sort of thing
grace is and how, if at all, it differs conceptually from the Holy Spirit. To
that end, it will help if we begin by considering the way the term 'grace'
functions in everyday discourse.
In everyday discourse, we use 'grace' to describe a specific action or
actions undertaken by a particular person. Thus we might say that a person's
act of giving a gift to someone who had wronged them is a gracious act. If
we observe that same person constantly engaging in gracious activity, we

54 I

THE ASBURY JOURNAL

61/1 (2006)

might use the term 'grace' to describe that person's character. In this case,
we use 'grace' to describe a particular dispositional trait or virtue not unlike
other virtues, e.g., courage, patience, temperance, and the like. Thus we
often say that a person is gracious. These are two of the most common ways
that we use the term 'grace' in everyday discourse. IS
When we turn to our use of the term 'grace' in theological discourse,
we find that we regularly use the term in exactly the same way that we do in
everyday discourse. Thus we often say that God's act of sending his onlybegotten son is a gracious act, or we simply say that God is gracious. Of
course, the strong interest in grace on the part of theologians stems from
very old debates about the relationship between divine action and human
freedom in salvation, especially in the light of total depravity. In the context
of these debates, of which the Augustinian-Pelagian debate is the most
famous, theologians have rightly used the term 'grace' to register the point
that, because of humanity's fallen nature, divine assistance is needed every
step of the way. By extension, theologians from John Cassian in the late
fourth century to John Wesley in the eighteenth century have labored to
articulate the doctrine of grace in a way that does not negate or diminish
human freedom and response to that grace, often developing and deploying
the notion of cooperative grace. 19 In the context of these debates, the
concept of grace is indispensable in theology.
The origins of the appeal to grace in theology notwithstanding, the
peculiar thing about our use of the term 'grace' in theological discourse
today is the way in which we often speak of grace as though it were a
personal agent rather than a type of action, a dispositional trait, or a way
of registering the necessity of divine assistance. 2o There is a tendency, we
might say, to personify grace. Indeed, when Wesleyans talk about grace,
we can easily get the impression that grace is a personal agent. Thus we
find ourselves being saved by grace, justified by grace, sanctified by grace,
and the like, often without any reference to the Holy Spirit in the immediate
area. The things that Charles attributes to the Holy Spirit, we attribute to
grace. This is precisely what gives rise to the old joke about the child who,
in the middle of a Methodist sermon about grace, asked, "Mommy, who
is grace?"
By contrast, to attribute every phase or event in the Christian life to the
Holy Spirit is to call attention to a divine personal agent who is, among
other things, gracious. Indeed, the activity of the Holy Spirit is, from
beginning to end, gracious activity. Thus, at this stage, it may seem like we
are splitting theological hairs. We are not. Referring to the Holy Spirit as a
living, breathing, divine personal agent who convicts of sin, reveals the
true identity of Christ to the human heart and mind, applies the blood of
Christ, and makes us partakers of the divine nature is far more robust
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theological activity than attributing salvation in a generic way to grace.
When we attribute the Christian life from beginning to end to the Holy
Spirit, we are indexing our lives to a divine personal agent who is capable
of speaking, confronting, comforting, inspiring, encouraging, empowering,
purifying, and the like. Moreover, in referring to the Holy Spirit, we speak
of a divine agent who has a personal name that we can use to invite God to
be present in worship, to ask God to guide us and to give us strength, and
so on. Finally, there is the Holy Spirit's ability to give extraordinary gifts
and skills such as prophecy or tongues. By comparison with all of this, the
tendency to speak generically about grace rather than robustly about the
Holy Spirit amounts to a regrettable domestication of our theological
vocabulary, not to mention of our lives.

The Domestication of Wesleyan-Methodist Theological Vocabulary
At this stage, I want to make some suggestions concerning what might
have caused Wesleyan-Methodists gradually to replace talk about the Holy
Spirit with talk about grace. More specifically, I want to suggest four
possible reasons for the disappearance of the Holy Spirit from WesleyanMethodist theological vocabulary. In doing so, I will call attention to possible
theological, philosophical, historical, and liturgical factors.
The first explanatory factor is theological in nature, having to do with
Wesleyan-Methodist sensitivity to Calvinist polemics. It may be that
Wesleyans have come to place enormous stress on grace in response to
Calvinist claims that Wesleyan theology revolves around a Pelagian doctrine
of salvation by works. Stressing that the Christian life is a matter of grace
from beginning to end is simply one way to counter these charges. This is
hardly a sufficient explanation by itself, however, since stressing the work
of the Holy Spirit in our lives would also effectively counter any charges
that Wesleyans teach salvation by works. Indeed, Charles' doctrine of the
Holy Spirit actually enables Wesleyans to attribute works to the purifying
and empowering activity of the Holy Spirit.
The second explanatory factor is philosophical in nature. As with many
other Christian traditions, serious talk about the Holy Spirit in the Wesleyan
tradition might be explained as a casualty of modernity. On this explanation,
the rise of historical criticism, materialism, and a preference for less overtly
super-naturalistic ways of accounting for religious experience combine to
make persons increasingly uneasy with talk about a divine personal agent
who, without any trace of a body, speaks, inspires, enables, empowers, and
the like. In the dim light of the modern age, appeals to the Holy Spirit are
equated more or less with appeals to magic, ghosts, and UFOs. We do not
know how to evaluate reports of experiences of the Holy Spirit anymore
than we know how to appraise reports of ghosts or aliens. In the absence
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of empirically verifiable evidence, Methodists of modern sensibilities
learned, along with everyone else, to be skeptical of talk about the Holy
Spirit.
It is worth noting that disbelief in the Holy Spirit is not a new problem.
Charles himself registers concern over the fac t that some persons simply
do not yet believe in the Holy Spirit, saying,
Hast though the 'witness in thyself,' 'the earnest of thine
inheritance'? Are thou 'sealed by that Spirit of promise unto the
day of redemption'? Hast thou received the Holy Ghost?' Or
dost thou start at the question, not knowing whether there be any
Holy Ghost?'21
Of course, it is far from clear that Wesleyan-Methodists should have
allowed the absurd demands of classical foundationalism - the
epistemological position associated with the modern age - to prevent
them from referring to the Holy Spirit. As things turn out, classical
foundationalism in epistemology has proven highly difficult to sustain. 22
Similarly, the metaphysical assumptions of historical criticism and
materialism have come under sustained attack in recent years. 23 Taken
together, these developments have opened the way for leading philosophers
once again to take a sustained interest in reports of religious experience
and even favorably to explore and to defend the doctrine of the indwelling
of the Holy Spirit.24
The third explanatory factory is historical, relating to the emergence of
Pentecostalism in the modern period. 25 In the wake of Pentecostal and
charismatic movements that were increasingly stressing the Holy Spirit's
gift of speaking in tongues, many Wesleyan groups became concerned to
distance themselves from these movements. For example, the Pentecostal
Church of the Nazarene judged it necessary to drop the term 'Pentecostal'
from its name. Out of a deep concern to distance themselves from tonguesspeaking charismatic movements, it may be that Wesleyans gradually came
to avoid talk about the Holy Spirit altogether, thereby allowing Pentecostal
traditions to monopolize talk about the Holy Spirit.

If Wesleyan-Methodists ceased to talk about the Holy Spirit for fear
that we would be perceived as charismatics or pentecostals, we may not be
able to avoid talking about the Holy Spirit for much longer. The reason
for this is simple. Pentecostalism is flourishing around the world, and it is
rapidly becoming the dominant form of Christianity in the southern
hemisphere. 26 Accordingly, it is increasingly difficult for persons in South
America, Africa, and Southeast Asia to conceive of a form of Christianity
that does not involve frequent references to the person and work of the
Holy Spirit. If Wesleyan-Methodists in the north Atlantic are committed
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to dialogue and communication with Wesleyan-Methodists in the southern
hemisphere, then those of us in the north will have once again to learn how
to talk about the Holy Spirit.
The fourth explanatory factor is liturgical in nature. It is well-known
and oft-lamented that Wesleyan-Methodist traditions are losing touch with
one of their most valuable theological resources, namely, Charles' hymns.
Over the years, the number of Charles' hymns in many Wesleyan-Methodist
hymnbooks has been steadily dwindling. As we have seen, Charles was
especially careful to ascribe the whole of our lives to the Holy Spirit. This
is especially true of many of Charles' hymns, the loss of which by either
omission from hymnals or neglect has no doubt played a role in the
impoverishment of our theological vocabulary. Fortunately, there are signs
that a recovery of the Methodist hymn tradition is underway.
Recovering the Connection between the Holy Spirit and the Christian
Life: A Key for the Renewal of Methodism Today
In conclusion, I want to suggest that any genuine renewal of the
Wesleyan-Methodist tradition today will depend in no small way on a
recovery of the vital connection between the Holy Spirit and the Christian
life in our theology and worshipY A word of warning, however, is in
order. Any attempt to restore this connection will be risky, especially for
local clergy. Should Wesleyan-Methodist clergy begin to preach and teach
about the Holy Spirit as a living, divine personal agent who speaks, inspires,
empowers, enables, equips, purifies, and the like, they will run the risk of
losing control of their congregations. After all, to foster in persons a deep
belief in the Holy Spirit as a living divine person is to encourage persons
to listen to a voice besides our own, namely, the voice of the Holy Spirit.
As the Nicene Creed reminds us, it is in the Spirit's very nature to speak.
Another risk involved in any effort to recover the vital connection
between the Holy Spirit and the Christian life is the potential for messy
pastoral work. In any congregation that is actively anticipating inspiration
and empowerment from the Holy Spirit, there are bound to be exceptional
cases in which there is some doubt regarding the authenticity of a person's
claim to have a word from the Holy Spirit. Fortunately, there is a criterion
available to us that can help clergy to discern authentic from non-authentic
claims. Put simply, the criterion for testing such claims is the life of Jesus. 28
After all,Jesus is the best example that we have of someone fully anointed
with the Holy Spirit. Thus when we have doubts about a purported message
from the Holy Spirit, we can do worse than to ask, "Is this the type of
thing that Jesus would condone?"
Finally, whatever the risks involved in invoking the Holy Spirit in
theology and worship, the potential rewards are surely worth it. What
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congregation would not benefit from an outbreak of the fruits of the
Spirit, namely, love, joy, peace, patience, kindness, generosity, faithfulness,
gentleness, and self-control?29 Best of ali, when we give ourselves over to
the Spirit who dwells within us, we invite the Spirit graciously to make
us what we were originally intended to be, namely, partakers of the
divine nature.
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Charles Wesley Timeline
1707, December 18. Charles Wesley was born in the Anglican manse of
Epworth England. He arrived several weeks prematurely, and spent his
earliest weeks lying quietly with his eyes closed, wrapped in wool. This
seemed to begin a pattern of physical frailty and ill health that plagued
him life-long. Charles was the youngest son, born to Samuel and Susannah
Wesley. He was five years younger than his more famous brother. Their
birth order and differences in age explains some of Charles's deference
towards his brother John's more dominant personality.
1716, April. Charles entered Westminster School in London. His eldest
brother Samuel Wesley, jr. was a tutor at Westminster. Charles lived in his
home and Samuel became a like a foster father to him during his formative
years. From Samuel, Charles Wesley acquired a love for the classics, an
utter devotion to the Church of England, and learned the joy of writing
poetry.
1726, June 13. Charles Wesley entered Christ Church College, Oxford
University. As he later explained, "My first year at College I lost in
diversions. The next I set myself to study. Diligence led me into serious
thinking. I went to the weekly sacrament, and persuaded two or three young
scholars to accompany me, and to observe the method of study prescribed
by the statutes of the University. This gained me the harmless nickname of
Methodist."
1735, September 21-28. Caught up in John Wesley's plans to offer himself
for missionary service in Georgia, Charles was ordained as a priest in the
Church of England so that he could accompany him. On September 21,
he was ordained deacon, on September 24, he was appointed secretary
and administrative assistant to General George Olgethorpe, the governor
61
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of the colony, and on September 28, he was ordained a priest. Charles
offered this terse summary of trials he faced during his Georgia mission
"The hardship of lying on the ground, soon threw me into a Fever and
Dysentery, which in half a year forced me to return to England. My Brother
returned the next year. Still we had no plan but to serve God and the
Church of England."

1738, September 21. On the Day of Pentecost, in the midst of a long and
debilitating illness, Charles Wesley experienced evangelical conversion.
Confronted with the claims of Christ by one of his nurses, Charles became
convinced that Christ himself was addressing him through her. He "felt
.. a strange palpitation of heart," and said: "I believe, I believe." Wesley
reported, "I now found myself at peace with God, and rejoiced in hope
of loving Christ." Over the next few days Charles wrote several hymns in
the after glow of his conversion experience. Among these were "Where
shall my wondering soul begin?" and "And can it be." These were among
the first of the more than 9,000 hymns and sacred poems Charles Wesley
wrote.
1739, May 29. Charles Wesley preached out of doors, in a farmer's field,
for the first time. He had been assisting at St. Mary's Church, Islington, in
London, but the vestry and church wardens of St. Mary's began to refuse
him the pulpit. The Bishop of London of London had several pointed
interviews with Wesley about the irregularity of his preaching without a
curate's license. The ecclesiastical establishment began closing ranks against
him and other revival minded Methodists. Charles's initial outdoor audience
numbered about five hundred; by July 9,1739 he preached to ten thousand
people at Moorfields, in the morning, then walked over to Kennington
Common, where he "preached Christ our wisdom, righteousness,
sanctification, and redemption, to double my morning congregation; and
the Lord Almighty bowed their hearts before him."
1742, April 4. Charles Wesley preached ''Awake Thou That Sleepest,"
before the University at Oxford. The popular historian, Thomas Salmon,
was in attendance and he reported that "Mr. Wesley, the Methodist, of
Christ Church, entertained his audience for two hours, having insulted and
abused all degrees from the highest to the lowest, was in a manner hissed
out of the pulpit by the lads." Charles Wesley gave Salmon's published
report in his own published journal entry for April 15, 1750, and then
pointedly implied his critic was lying. "I measured the time by my watch,"
he wrote, and it was within the hour: I abused neither high nor low as m y
sermon in print will prove; neither was I hissed out of the pulpit, or treated
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with the least incivility, either by young or old." Charles's sermon, was the
single most published document during Wesley's life time. It encapsulated
the essential themes of Methodism so well that it was included in John
Wesley's Standard Sermons as sermon #3.
1749, April 8. Charles married Sarah Gwynne. Sarah, whom Charles called
"Sally," was nineteen years his junior. A talented and attractive woman,
from the Welsh aristocracy, her parents scrupled over their daughter
marrying a poor Methodist preacher. But when John Wesley and several
of their friends signed a legal settlement that guaranteed that Charles would
receive 100£ salary each year, from the sale of the Wesleys' books, Mrs.
Gwynne, explained that she would rather give her daughter to Charles
Wesley "than any man in the world." They were a loving, mutually
supportive married couple. They had three children that survived infancy,
and several of Charles's Hymns for Children betray the eye of a doting father.
1756, September. Charles Wesley's last evangelistic tour of the north
country. Initially, even after his marriage, he had maintained an itinerant
life style. Charles traveled for months at a time preaching his way from
London, to Bristol (by way of Oxford), and then from Bristol north to
Newcastle, and back again. In addition to this annual pilgrimage there
were also forays into the west to evangelize Cornwall and Wales. Twice he
traveled to Ireland, and he planted Methodism there with the tenacity that
caused it to stay and endure. But as ill health and family life put more
demands upon Charles's time he traveled less and less. His family had
settled in Bristol and that city became his home and fixed base of
operations.
1771. The Charles Wesley family relocated to London. Two of Charles's
sons, Charles Wesley, Jr. and Samuel Wesley were musical prodigies. His
main reason for moving the family to London was to avail his boys of the
musical training offered them by the cultured, urban metropolis. The boys
heard fine music and were trained by some of the leading organists of the
day. The Wesleys lived rent free in a house donated by a Methodist friend
and located in the Mary-Ie-bone section of London. Charles preached at
the London centers of early Methodism, at Wesley's Chapel on City Road,
and the West Street Chapel. He continued to have serious bouts of illness
but wrote several volumes of hymns in his declining years.
1784, September 1, and 2. On September 1, John Wesley ordained two
Methodist lay preachers (Whatcoat and Vasey) as ministers for missionary
service in North America. The next day he ordained Dr. Thomas Coke as
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a "General Superintendent," and sent him to America with instructions to
also elevate Francis Asbury (who was already serving in the United States)
to a similar rank. Charles was not present at the event. He had long
maintained that "ordination means separation." A loyal and ardent son
of the Church of England, Charles was outraged and angered by his
brother's ordinations for America. Charles wrote a large number of hotly
worded hymns to vent his feelings. The brothers were eventually reconciled
over the ordinations; in this, as in so many other matters, they agreed to
disagree.

1788, April 5. Charles Wesley died at home with his family at his bedside.
He was buried in the Anglican parish churchyard at Mary-Ie-bone. While
Charles insisted upon being buried in consecrated Anglican ground, John
Wesley would, subsequently, be buried behind Wesley's Chapel on City
Road. The location of their graves was an acted parable about the brothers'
final allegiances. Charles Wesley died as he lived, an ardent member of the
Church of England. John Wesley, despite his disclaimers to the contrary,
had already taken steps that signaled a separation between the Methodists
and the Church of England and gave birth to a new religious tradition .

- John R Tjson
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Charles Wesley: An Overview
Charles Wesley (1707-1788), co-founder of Methodism and famous
hymn-writer, was born in the Anglican manse of Epworth, England. His
parents, Samuel and Susanna Annesley Wesley, were converts to the Church
of England from Puritanism. They instilled in their children Christian piety
and an ardent love for the Church of E ngland. After receiving his early
education at home, Charles attended Westmin ster School (1716), and Christ
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Church College, Oxford (1726), where he earned the BA and MA. During
his Oxford years Charles became involved in an informal small group of
students who practiced the 'method' of spiritual formation suggested by
the university; they supplemented that approach with disciplines they
gleaned from the early Church Fathers and their own reading of the Greek
New Testament. This involvement in the 'Oxford Holy Club' was an
obvious extension of the spirituality of his home. It earned Charles and
his friends the title 'Methodists.'
In 1736 four members of the Holy Club, including Charles' elder
brother John Wesley, offered themselves to the Anglican Society for the
Propagation of the Christian Gospel (SPCG) for missionary service in
the Georgia colony, in America. Charles had thought himself better suited
for the academic life at the university, but John Wesley's enthusiasm for the
Georgia mission quickly drew Charles along with him. The physical and
emotional hardships of missionary service in the frontier outpost,
Frederica, did not wear well on Charles and within six months he returned
to England, an ill and defeated man.
Charles' illness, disappointment over the apparent failure of his Georgia
mission, and the patient witness of a Moravian missionary Oohn Bray)
prepared the way for his evangelical conversion, which occurred on
Pentecost (Whitsunday) Sunday, May 21, 1738. Two days later, Charles
had begun composing the lyrics to 'An hymn upon my conversion.' This
was the first occasion in which his journal depicts Wesley writing the lyrics
for a Christian hymn in response to spiritual events in his own life. It began
a pattern that was repeated many, many more times in the development of
his hymnological corpus. Charles's hymns were written as devotional
celebrations and interpretations of his life pilgrimage, as seen through the
vistas provided for him by the Bible's stories and passages. On May 24,
1738, Charles was visited by John Wesley, who burst into his sick room
shouting: "I believe." The brothers sang Charles's new hymn together, in
celebration of their shared conversion experiences. Charles soon penned
'Christ the Friend of Sinners' (Where shall my wondering soul begin?'),
'Free Grace' ('And can it be, that I should gain'), and several other hymns.
His most famous hymn, '0 for a thousand tongues to sing,' was written as its original title suggests - 'For the Anniversary Day of One's
Conversion.'
During the first decade of the Methodist revival Charles Wesley followed
his brother, with equal steps, into the rigorous life of an itinerant evangelist.
It was not unusual for him to preach four times a day, in as many different
towns and villages. In 1749 Charles Wesley married the love of his life,
Sarah Gwynne. He stoutly vowed not to travel one mile less or preach one
less sermon in his married state than he had when he was single. Gradually,

68

I

THE A SBU RY JOURNAL

61 / 1 (2006)

however, the demands of family life and his frequent illnesses began to
slow, and eventually curtailed his ministerial travels. During the last thirty
years of his life, Charles's ministry was carried out (chiefly) among the
Methodists of the metropolitan centers of London and Bristol.
Charles maintained closer ties to the Church of England than many of
the early Methodists did. When the lay preachers began taking steps that
seemed to signal an impending separation from the Church, Charles
rebelled and threatened to leave the Methodists if they left the Church of
England. He spent the last two decades of his life using his energies and
influence to keep the Methodists from separating from the Church, and
when John Wesley ordained ministers and a "Superintendent" (Bishop)
for North America, he seemed to have failed; Charles argued, "ordination
means separation." His ardor for the established Church, and his impatience
at the ineptitudes of the Methodist lay preachers more or less guaranteed
that Charles would not be the brother most revered by the Methodists
after the Wesleys had passed from the scene.
While he was an effective preacher and able Methodist evangelist, it is
as a hymn writer that Charles is most properly remembered among us.
Charles Wesley's hymn-writing was a product of his vocation as a mini ster,
and his hymns should be seen as biblically-based, experience-shaped
theological expressions. They use first person religious language, which
expresses Christian faith through praise and experience. Wesley's hymns
have the virtue of not only speaking about God, they also help us to speak
directly to God.
Charles Wesley wrote his hymns as a part of his devotional understanding
of life - seeing all of life penetrated by God's grace - and (often) as an
aspect of his sermon preparation. Over the course of fifty years of ministry,
he wrote more than 9,000 hymns and sacred poems. It is rightly said that
Methodists sing (as well as say) their creed, and Charles Wesley'S hymns
are as significant a body of Wesleyan theological expression as are John
Wesley's famous sermons. The hymns have the added importance of actually
being used today. 'Christ the Lord has risen today,' 'Hark! the herald
angels sing,' 'Love divine, all loves excelling,' and '0 for a thousand tongues
to sing,' are the most famous hymns among the more than 400 of Charles's
original compositions that continue to find a place in contemporary
Christian hymnbooks.

- John R Tjson
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Charles Wesley Future Events of Celebration
A selection of the many celebrations of CharlesWesley's 300 th birth year
2006
July 22 - Worship and Liturgy Section, World Methodist Conference,
Korea.
Swee Hong Lim will present on "New Settings of Charles Wesley Texts"
in this event affiliated with the CWS. Contact persons: Karen WesterfieldTucker of Boston University School of Theology/Paul Chilcote
October 13-15 - CWS Meeting, Emmanuel CoJlege, Toronto, Canada. "Born
in Song" is the theme for the 17 th Meeting of the CWS, this event cosponsored by the Canadian Methodist H istorical Society and the Hymn
Society of the U.S.A. and Canada

2007
September 11-13 - An 18tb Century Evangelical for Todqy: A Tercentenary
Celebration of the Life and Ministry of Charles Weslry, held at Liverpool Hope
University, Liverpool, England. Contact: Kenneth Newport, Email
knewport@hope.ac.uk (see call for papers, p. 24).
February 1-7 - Observances of the Tn-centenary of Charles Weslry (1707-1788)
at Bridwell Library and Perkins School of Theology, Southern Methodist
University, will focus on the contributions of the Wesley family to eighteenthcentury and nineteenth-century British church music, with particular
attention to John, Charles, Charles, Jr., Samuel, and Samuel Sebastian. An
exhibition curated by Dr. Carlton R. Young will open 1 February 2007 in
The Elizabeth Perkins Prothro Galleries with a reception and a
lecture. Additional events will be held in conjunction with the annual
Perkins School of Theology Ministers' Week, Feb. 5-7,2007, on the SMU
campus, Dallas, Texas.
June 22-24 - Observances of the tercentenary of Charles Weslry are beingplanned
through the Continuing Education Office of Duke University Divinity School and
will include public lectures, integrative workshops, and celebrative events.
Contact persons: Dick Heitzenrater/Paul Chilcote

July 18-20 -

The annual meeting ojthe CWS lviff be held in conjunction with the
Historical Convocation of the General Commission on Archives and History of the
United Methodist Church in Washington, DC. Plenary speakers and workshops
will focus on the contribution of Charles Wesley to the Methodist heritage.
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Kentucky As a Christian response to Islam, it covers several topics in
relatively brief fashion. In the evangelistic encounter, the goal of which is
a holistic encounter, the Christian must keep in mind the social-religious
dynamics of Muslims and incorporate this knowledge into a missiologically
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Two important points rise with this lecture. First, this is ''N' Christian
response, the indefinite article meaning that it is one of many. Second, it is
my response, though any or all of it may become, if it is not already,yotlr
response to Islam.
Then there is the problem - and a sticky one at that - of determining
just which type of Islam 1 am here addressing. It is not the Islam of Elijah
Muhammad and Louis Farrakhan, called The Nation of Islam, or, to their
disdain, The Black Muslims. Nor is it the Islam of any of the other groups
that are labeled heretical, unorthodox or heterodox by more traditional
or conservative adherents. Nor shall I address, in isolation one from the
other, Sunni or Shi'ah Islam. Rather, I shall be addressing traditional or
orthodox Islam in a general fashion, with no particular or special reference
to factions of any kind. The topics I have chosen are pertinent to my
response and the doctrines or issues associated with them are those that,
in my opinion, are affirmed by the majority of Muslims. With this, though,
there will be implied particularities according to factions, but they will not be
stated explicitly.
Now for foundational preliminaries, and I begin with an epistemological
question:
is it and h01V is it that I view my Christian response in such a
way that (a) I am properly warranted in my response, and (b) my response
accords with objective reality?
First, the Bible is reliable and trustworthy as a document or collection
of documents. We see that when the disciplines of archaeology,
comparative manuscript studies, and comparative historical studies are
focused on the Bible. Second, the Bible speaks of who Jesus is and what he
has done in space and time. This second point must not be glossed over
lightly, for here we have to do with the crux of the matter: Jesus is the
unique self-disclosure of God in space and time in and through his
incarnation, resurrection and ascension, producing the one continuous
whole that is the historical Christ event, from incarnation to ascension in
space and time, all this expressing the one historical Jesus.
Therefore, the Christ event, whereby we know Jvho the triune God is
and lvhat the triune God has done, is doing, and will do, is not only that by
which, in which, and through which we ultimately interpret the Old and
New Testaments, but is also the metanarrative, the grand story for all
humanity, that exists objectively and absolutely, regardless of recognition
72
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of it. It therefore provides the necessary objective ground of the Christian
faith.
Christ as the self-disclosure of God in space and time is truth that
exists whether one seizes it or not. It is Truth with a capital "T," and it is
discovered, not created by anyone particular linguistic, social and religious
community that is merely one among scores of other religious communities.
These epistemological ingredients properly warrant my response and render
my response true to reality. Now, on to other things.
How do I view Muslims, the term defined and interpreted as "those
who have submitted to Allah"? Most basically I view them as loved by
God and created in the image of God just as 1 am. Further, they - everyone
of them - have been touched by God's prevenient grace, enabling everyone
of them, past, present and future, to accept the riches of the gospel of
Christ Jesus. Moreover, I am called to love them. But there is as well a
demonic side of the coin. "The god of this world," says the scripture,
"has blinded the minds of the unbelieving so that they might not see the
light of the gospel of the glory of Christ, who is the image of God" (2
Cor. 4:4). Connected theologically to this is a phenomenon occurring when
you push things back to the beginning, to the early chapters of Genesis,
the fall of humanity recorded therein and its effect unfolding in the history
of the world from that time. Islam is one of many fallen expressions of
religions or religiosity, falling short of the knowledge and proper
ontological and universal expression that God intends of himself, that
expression having been revealed in space-time history in the disclosure of
himself in the person of Jesus Christ in his incarnation and resurrection
and ascension. So, though 1, in the spirit of the apostle Paul as he stood in
the midst of the Areopagus, take note of or even in a further missiological
sense compliment and utilize my view of Muslims as "religious in all
aspects," I am forced also to believe the opposite side of the coin, which is
that Islam is a fallen expression of religion fueled by the enemy of our
souls.
Many Muslims and I share a common ground: The Pentateuch, the
Psalms of David, and the Gospels of Jesus are divinely revealed. In practice
most Muslims ignore the contents of the Psalms and the Gospels, though
they pay some attention to the Pentateuch. For example, the story of
Abraham bears importance. In conversation with Muslims, after getting
to know them a bit and therefore establishing some kind of personal
relationship, I will ask them if they've ever read, for example, the Gospel
of John. Many simply have not. But then, once they read the Gospel of
John they will be faced with a dilemma - what it says about Jesus in several
areas is in direct contradiction to what the Qur'an teaches about Jesus. The
Gospels, then, pose great difficulties for many Muslims, not the least being
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that Chlistianity, in their eyes a divinely revealed religion, is now at odds
with Qur'anic Islam's assertions concemingJesus.
That we must be ready for defense and proclamation of the deity of
Christ is evidenced by many Muslims who get their cues from Muslim
apologists who make indicative statements of denial of the deity of Christ.
In some cases they use arguments velY much akin to those of such pseudoChristian religions as Jehovah's Witnesses. We must be informed and ready
to proclaim and, if needed, defend. Consider John 1: 1a which affmns the
eternal pre-existence of the Word, clause b his eternal pre-existence with
the Father, and clause c his eternal ontological equality with God the Father.
Over against John 1:3, where "all things became," ginomai,John employs the
imperfect tense of eimi in John 1.1, which I take, on both grammatical and
contextual grounds, as past tense, continuous action, in reference to the
pre-incarnate Jesus. He existed, therefore, continuously or eternally, a theme
illustrated in John 8:58, where ginomai or "to become" is used for Abraham,
who is part of the "all things" that "became" inJohn 1:3, and the divine
eimi, "I am, " is stated by Jesus. This lends conclusive weight to my
interpretation of the imperfect tense as past time, continuous or eternal
when seen in the light of "creation to become," ginomai, "God is," eimi, in
Psalm 90:2, 89:2 in the LXX: "Before the mountains to become," ginomai,
"you are," second person form of "I am" or eimi.
Jesus, then, is confessed as eternally God the Son, who, as we read in
John 1:14, became flesh and dwelt a while among us, and that we beheld
his glory Seen here is explicit reference to Exodus 40:34-35, where the
tabernacle, in the LXX the noun skene, is filled with the glory of Yahweh. It
is no coincidence that John uses the verbal delivative of skene, tabernacle,
which is eskenosen, in communicating that the eternal Word "dwelt" among
us and closely connects that with beholding his,Jesus', glory Further, he is
"full of grace and truth, " a covenantal phrase found in Exodus 34:6, where
Yahweh is rah hesed veemeth, "full of grace and trud1." WithJesus, then, we
have to do with Yahweh in the flesh, who dwelt among us .
Once the Muslim has read the Gospel it forces at least three
scenarios. First, one may simply ignore the dilemma. Second, one
may be startled to find out that the Jesus of the Gospels is quite
different from that of the Qur'an, at which point we might emphasize
in evangelism that the Qur'an speaks of the Bible as "the Book of
God ," "the Word of God," and, most importantly, "a light and
guidance to Man" and "a decision for all matters. " Third, one may
assert that, although Christians are, as the Qur'an states, "People of
the Book," that book has been corrupted. Here the Qur'an is seen
as the final word of Allah in corrective to the corrupt nature of the
Bible, abrogating the Bible, setting it aside in deference to the pure
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word of Allah.
For Muslims who exist in this third scenario, I respond by asking, "Can
you offer objective evidence outside of the Qur'an to support your assertion
that the Bible has been corrupted?" A close reading of the text-critical
notes in, for example, the NA 27 th edition of the Greek New Testament!
reveals that no Christian essential doctrine is threatened by textual variants
or, to put it crudely, manuscript corruption. These essential doctrines
include the person of Christ as both God and man, truly fully God by
nature having incarnated in union with a true and full human nature, being
crucified on the cross, having risen from the dead in the same body that
died on the cross, and having ascended as the Lord of glory, now living as
the one mediator between God the Father and humanity. All these doctrines
the Qur'an denies.
This now raises the issue over the question: "Is the God of the Muslim
the God of the Bible?" Yes and no. In the first sense, that of "Yes," we
know there is only one God by nature, as inferred in Galatians 4:8. In the
theological context of God being God over all, "Yes" is the answer.
However, and this is a very big "However," the god revealed in the Qur'an
is not the true and living God. The true and living God is Father, Son, and
Holy Spirit. God is triune. With the Qur'an's denial of Jesus as God the
Son, it therefore cannot affirm the triune God. It, rather, affirms a god
who is, to use Paul's terminology in Galatians 4:8, by nature no god. Further,
in various places of the Old Testament, mention is made of false gods,
and I am not averse to such terminology in reference to the god of the
Qur'an and therefore to the god of Muslims who embrace its teaching on
Jesus and in its explicit denial of the Trinity. In the covenantal sense, and
this is a very importance sense, "where the rubber meets the road," the
god of the Qur'anic Muslim is not the God of the Bible.
Moreover, are we sure that Qur'anic Muslims would answer that their
God is the same as the Christian God? After all, do not many Muslims
accuse Christians of the unpardonable sin of shirk, which is association of
something with Allah, and which is the foundation of all sin, because we
confess Jesus as God the Son, the son of Mary? Consider Sura 5:75: "They
do blaspheme who say 'God is Christ the son of Mary."'2 Regarding further
denials of the Christ of the Bible, let's allow the Qur'an again to speak. In
Sura 4:171 in A. Yusuf Ali's translation we read, "Christ Jesus was (no
more than) an apostle of God.
"Say not 'Trinity.' Desist. It will be
(Far exalted is He) above having a son." To put it
better for you.
another way and to restate my conclusion, the one true God of the universe
is triune; Jesus as God the 5 on is an indispensable aspect of the doctrine of
God as triune; Muslims following the teaching of the Qur'an reject Jesus
as God the Son; therefore the god of the Qur'an and Qur'anic Muslims is
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not the God of the Bible.
Regarding the Trinity, this is where the proverbial rubber again meets
the road. It is in many senses the most fundamental and essential doctrine
of the Christian faith, yet one of the most difficult to communicate
effectively to those who, for a variety of reasons, are either puzzled by it,
doubt it, or outright reject it. Note that in addition to fundamental
misunderstandings on the part of the Qur'an and on the parts of many
Muslims, there are more informed Muslims who know of the nuanced and
theologically informed Christian language of the Trinity who nonetheless
deny it and accuse Christians of blasphemy for believing such things. For
these reasons the missiologically savvy know that a reasoned scriptural
defense and proclamation of the Trinity doctrine is called for in the context
of apologetics and evangelism "on the ground," that is, the Christian must
be ready to present a relatively quick and concise reasoned and scriptural
doctrine of the Trinity when in dialogue with Muslims. Granted that a
properly foundational and subsequent coherent view of the reliability of
the Bible has either been taken for granted or has been presented and
defended by the Christian, we might communicate the doctrine as follows:
A. God is infinite and we are finite.
B. The Bible we now possess is essentially not corrupted and is "a
light and guidance to humanity" and "a decision for all matters."

C. Therefore we cannot fully comprehend hOlv the one God is three
persons because God is infinite and we are finite, but we may
apprehend that the one God is three persons because it is taught in
"the Book."
D. Now the doctrine itself: There is one God. Isaiah 43:10, "You are
my witnesses
that you may know, believe and understand that I
am. Before me no god was formed, neither will there be after me.
Secondly, we have in the New Testament three persons, and they
are each called God. In 2 Peter 1:17 we have a person called the
Father, and he is called God. In John 20:28 we have a person called
the Son or Jesus, and he is called God. In Acts 5:3-4 we have a
person called the Holy Spirit and he is equated with God. Though
we cannot fully comprehend it we can apprehend it, the three
persons are the one God. In Matthew 28:19 we read that disciples
are to be baptized "in the name" or authority "of the Father and
of the Son and of the Holy Spirit." This occurs in the context of
covenant, and here the three nouns, Father, Son and Holy Spirit,
are each separated by kai ("and") and are each preceded by the
definite article ('the"), indicating that they are separate, distinct
persons that are the one name into whom and under whose authority
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believers stand.
Norman Geisler and Abdul Saleeb bring out a very astute observation
regarding the doctrine of the Trinity in relationship to the Islamic doctrine
of the eternal nature or "uncreatedness" of the Qur'an, a relationship, by
the way, that may be employed not only and simply as an apologetic, but
an apologetic that becomes for both Muslim and Christian a common
ground upon which to begin to understand a fundamental ingredient
common to both doctrines. Is it not true that the Muslim, in acknowledging
the eternal nature of the Qur'an coming from the eternal template in heaven
known as "the Mother of the Book" (cf. 13:39), admits to an entity, in this
case admittedly an impersonal entity, that is in some sense co-eternal with
Allah, that being the eternal Qur'an, or, in some cases in order to soften
the charge that some thing separate from Allah eternally co-exists with Allah,
that the eternal book is the "speech of Allah"? In the first case, that of an
eternal book co-existing with Allah, there is indeed some other entity
besides Allah that is eternal, that being the Mother of the Book! In the
second case, as Geisler and Saleeb note, if the Qur'an comes from the
eternal attribute called the speech of God, and if Allah possesses other
divine eternal attributes not identical to Allah and somewhat distinguishable
from Allah, is this not implicit admission to, though I admit this is of an
ontologically impersonal nature, a plurality in unity in the being of Allah?3
Allow me to register a parenthetical caveat here regarding another
doctrine. I often hear Christians and others say, and read others
communicating, that both Islam and Christianity affirm the virgin birth,
implying that the two religions believe in the same virgin birth. But such is
not the case, simply for this reason: The biblical doctrine of the virgin
birth has to do with God the Word becoming flesh, a doctrine denied by
Qur'anic Islam. Qur'anic Islam therefore affirms a virgin birth, but does
not affirm the biblical virgin birth.
I move on now to the doctrine of salvation, which is also understood
as success, prosperity, well-being, or bliss. Arguably "The Greatest"
heavyweight boxing champion Muhammad Ali was interviewed for the
December 2001 issue of Reader's Digest Obviously this was on the heels of
the murderous act at the hands of Muslims on September 11 . Ali was
asked, "What does your faith mean to you?" This, by the way, is an excellent
question to ask Muslims as we engage them in conversation. Ali's response
was, "[It] means [a] ticket to heaven." But then Ali immediately followed
with this: "One day we're all going to die, and God's going to judge us,
[our] good and bad deeds. [If the] bad outweighs the good, you go to hell;
if the good outweighs the bad, you go to heaven."4
Ali may have well been referring to Sura 23:102-103: "Those whose
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balance (of good deeds) is heavy, - they will attain salvation: But those
whose balance is light, will be those who have lost their souls; in Hell they
will abide."
The Qur'an is quite intense about the doctrines of heaven and hell. Jane
Smith and Y. Haddad write in The Islamic Understanding of Death and
Resllrrection, "So intense is the Qur'anic concern for and insistence on the
day to come when all will be held accountable for their faith and their
actions, that the ethical teachings contained in the Book must be understood
in the light of this reality."5
Even within Islam's insistence on determinism, where Allah alone
determines one's salvation, effort on the part of the Muslim is essential.
Note now that the doctrine of balance of good deeds versus bad deeds
on the scales of justice lend to Islam's general denial of deathbed salvation.
As Frederick Denny writes, "God will not accept the repentance of one
who is at the verge of death. There must have been an established pattern
of repentance and good works.""
Connected with this is the general Islamic doctrine that human beings
are not born sinful. Rather, they are born inherently good, and they are
sinners because they sin. Denny goes on to state that this further lends to
absence in Islamic doctrine of the need for substitutionary atonement to
redeem sinners.7 It is here that the prescriptive acts that please Allah, and
the descriptive acts that warrant his judgment, are found throughout the
Qur'an and the "Report" concerning the deeds and sayings of Muhammad,
known as the Hadith, second in authority for Muslims behind the Qur'an .
In response to this, having established, to whatever quantitative extent
based on the needs of the Muslim, the reliability of the Bible, I would
share with the Muslim that I am one of "the people of the Book," and that
this reliable book, the book which is "a decision for all matters," testifies
to Jesus Christ as God the Son, and that Jesus was the only one who perfectly
"submitted" to the will of God. I would share that Abraham saw the day
when Jesus would come Oohn 8:56) and perfectly submit to God, and that
Abraham saw this through a sacrificial system performed by him, noted in
Genesis 12 and following. I would share that a very important example of
this is found in Genesis 15, where the two pieces of each of the animals
that had been sacrificed were laid out, and that God, rather than Abraham,
passed between the pieces, communicating - taking ancient near eastern
covenant ratification ceremonies as the context - "If you do not keep this
covenant, let this happen to me." I would share that Abraham saw the coming
of Jesus in all this, John 8:56, where Jesus, the one perfect "submitter" to
God, and God himself, "let this happen to him," and that if we believe in
Jesus' sacrifice on the cross, as recorded in this most reliable book, "we
may kn01Ji," kn011J, kn011J, kn011J, "that we have eternal life," 1 John 5:1 3. I
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would share that only then, after being saved by grace through faith in
Christ alone, does God further enable us to do good works as he continues
his work of reallY, onrologically, making us holy and setting us apart for
service unto him, and that left to ourselves the scales of justice tip far on
the side of bad deeds. And, finally, I would share what that means. It means
dying to yourself and living for God and others.
As you can tell by now, a vital and eternally important part of my
response to Islam is focus on the doctrines of who God is, who Jesus is,
and salvation. As eternally important as these are, there is an important
part of the response that I have not yet shared with you. I must strive for
a holistic response to Islam. What does that look like? It could take on
several forms, but whatever the form, it will not exclude the eternally
important truths just discussed.
Now, I hope to possess, in the words of missiologist Peter Kuzmic, a
theology that is missiologically informed, and a missiology that is
theologically based. That bears repeating: A theology that is missiologically
informed, and a missiology that is theologically based. That might look
like this:
A Christian couple decides to invite some Muslim acquaintances over
for dinner in order to build a bridge for a developing relationship that will
lead to sharing the Gospel. It would be most advantageous if they did a
little searching on certain Islamic doctrinal and religio-cultural dynamics,
like food, dress and drink. There are, after all, Islamic prohibitions against
certain foods. Swine is forbidden; the meat of animals that have not been
ritually killed is forbidden; wine and other alcoholic substances are
forbidden. Yet, in doing their homework the Christian couple find that it
is all too difficult to be sensitive to all the restrictions and even the
circumstances when restrictions are lifted. What should they do? Further,
they have found out that in the Qur'an, Sura 5:51, it states that Muslims
should not take Jews and Christians for friends, which means, according to
A. Yusuf Ali, do not look to them for help and comfort.
Well, hoping that there may be some nuanced understanding of Surah
5:51 that they are not aware of, they call their acquaintances anyway, inviting
them to dinner and asking them what the evening should look like from
their religious perspective. They ask about food, drink, dress, house
ornaments, etc. What would they like to eat, drink and experience?
Now it may be that these are Muslims who want to adapt to our religiocultural paradigms - a phenomenon, by the way, that we don't emphasize
enough as an alternative and as a possible expectation on our parts - and
this in and of itself might be a witness to them; that is, the fact that this
Christian couple took the time to call and talk about this issue not only
startles but impresses the invitees. Or, it might be the case that they will
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adapt to the Christian couple's religio-cultural norms for the sake of their
evangelism of the Christian couple. Or, it may be that the Muslim
acquaintances are very much indeed concerned with Islamic prohibitions,
in which case they are equally thankful and impressed. After a few dinners
like this one, the Christian couple might begin asking, by the leading of the
Holy Spirit, religious ice-breaking questions such as, "What does your
religion mean to you?" Not only is this an ice-breaking question, but the
answer one receives from the Muslim is also a gauge to determine the
measure of commitment on the part of the Muslim. From the answer to
this question the Christian can also begin to get a handle on whether the
Muslim is both emotionally and intellectually converted, converted in only
one of these, or simply a cultural Muslim. All these are important signposts
for the specific approach the Christian takes in the process that leads to
the presentation of the Gospel to the Muslim.
An ongoing posture of sensitivity to religio-cultural dynamics in the
way described above, coupled with a knowledge of the further missiological
categories of living in holiness to glorify the triune God, use of apologetics,
use of biblical interpretation, doctrinal knowledge and the confidence it
fosters, and Gospel proclamation makes the Christian approach to
evangelism a holistic one.
Now on to my final issue. During his interview with Reader's Digest, which,
by the way, was scheduled in advance to occur on September 11, Muhammad
Ali was asked, "Tell us your reaction to the attacks this morning." He
replied, "Killing like that can never be justified.
Islam is a religion of
peace. It does not promote terrorism or killing people." Speaking of the
murderers, Ali stated, "They are not real Muslims."8
My question is, "Is one able rightlY to justify, in the Qur'an and in the
Hadith, the killing of infidels or unbelievers, in the name of Allah and for the
cause of Allah?"
I would like us to ponder a few hermeneutical ingredients from an
islamic perspective toward the answer to this question. First is the nature
of the Qur'an. The overwhelming view of Muslims, irregardless of historical
issues of debate among themselves, is that the Qur'an is uncreated . The
Qur'an we possess today is a perfect facsimile of what is called "the Mother
of the Book," the eternal Qur'an. The Qur'an, then, is uncreated, eternal,
and is a deposit of the eternal speech of Allah from heaven.
Second, the Hadith, literally, "speech," "report," or "account," is the
traditions communicating to Muslims the deeds and sayings of the prophet
Muhammad. In a sense the Hadith acquires its epistemological and practical
authority in the Qur'an itself, which states in 33:21, "Ye have indeed in the
apostle of God a beautiful pattern (of conduct) for anyone whose hope is
in God and the final day." So important, therefore, is the Hadith that in its
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subsequent years of development through today Muslims have looked
upon the Haclith to guide them in affairs that the Qur'an does not address.
Note, though, that in reality the H adith does not exhaust every possible
event in human life that begs for an answer, so in many cases the whole of
Islamic doctrine and law must be pondered over for the appropriate
answer.
Nonetheless, I might generally suppose that the Qur'an and the Hadith
are to be consulted in the hermeneutical quest to answer our question,
"Does Qur'anic Islam justify murdering in the name of Allah?" Put another
way, "Were the hijacker/terrorists on solid Qur'anic Islamic ground when
they carried out this murderous act?" Or, put yet another way, "Were the
hijacker/ terrorists on plausible Qur'anic Islamic ground when they carried
out the murderous act?"
Back to the eternal nature of the Qur'an: Could it be that given the
eternal nature of the Qur'an we have to do with a book that is not pinned
down and limited by historical context? Unlike the Bible, which is God's
revelation in historical and cultural settings, and mediated through historical
persons and their intellects and events in such a way that by its very nature
it should be interpreted within these historical and cultural settings, the
Qur'an is itself eternal, the eternal speech of Allah, given to a passive and
illiterate Muhammad. Could it be then, that what we have with the Qur'an
is the eternal speech of Allah existing in a sense in higher parallel but eternal
fashion with the separate, ongoing and non-eternal events of history,
allowing the Qur'an to come to every situation and circumstance in the
same way today just as in the early days of Islam? And with this, might the
verses of the Qur'an, the eternal speech of Allah, and their interpretation,
not be limited to, not simply be relegated to, historical events of the past?
With all the foregoing in mind, that is, with the issues of the eternal
nature of the Qur'an and the place of the Qur'an and the Hadith in the
lives of Muslims, allow me to quote some verses from both the Qur'an and
the Hadith that may be specifically related to the events of September 11.
The Qur'an, Sura 47:4: "When ye meet the unbelievers (in fight), smite
at their necks." Sura 9:5: "But when the forbidden months are past, then
fight and slay the Pagans wherever ye find them." Sura 9:29: "Fight those
who believe not in God nor the Last Day." In AI-Bukhari's Hadith we
read, "Allah's Apostle was asked, 'What is the best deed?' He replied, 'To
believe in Allah and his apostle (Muhammad).' The questioner then asked,
'What is the next (in goodness)?' He replied, 'To participate in Jihad (religious
fighting) in Allah's cause.' The questioner again asked, 'What is the next (in
goodness)?' He replied, 'To perform Hajj (pilgrimage to Mecca)."'9
Startling here is that Jihad in the sense of religious fighting is placed
before the important Hajj, the pilgrimage to Mecca.
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Perhaps the reason that Jihad is placed before the H ajj in good ness,
that is, it is qualitatively better, is that the H ajj does not guarantee one's
admission into heaven, but engaging in holy war does. In the H adi th we
read the recorded words of Muhammad: "The person who participates in
(holy battles) in Allah's cause and nothing compels him to do so except
belief in Allah and his Apostles, will be recompen sed by Allah either with
a reward, or booty (if he survives) or will be admitted to paradise (if he is
killed in the battle as a martyr)."!O
Putti ng all this in its context of the events o f September 11, where the
murderous act took place in America, combined wi th the general attitude
o f the Muslims carrying o ut this deed that America is "Christian,!! we read in
the H adith Muhammad saying, "Whoever takes up arms against us, is not
from us,"!! and ''Whoever changed his Islamic religion, then kill him."!2
I am not convinced that Qur'anic Islam is a religion of peace.
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Mission to Muslims is both simple and complex. At its simplest, it is
telling the story of Jesus to Muslims who have not heard or understood
the Story. This simple way of looking at Christian evangelization is valuable.
It keeps us focused. It is like taping the four or five word subject of a
paper you are writing to the wall behind your desk to make sure that yo u
don't get distracted with other interesting and valuable ideas you run across
in the course of your research. Focus is important in both paper writing
and mission. In carrying out one of the two or three greatest challenges o f
Christian mission today- Muslim evangelization- we need to keep on task.
Mission to Muslims, however, is also complex. For whatever reason,
we have been notably unsuccessful in penetrating cultures that have a
Muslim component with the gospel. The world's one billion plus peo ple
living in such cultures have resisted Christian mission efforts. Perhaps it is
time to take a look at what we are doing and how we are doing it, to try to
discover why witness to Muslim populations is not working. We know one
thing: the Story itself is not defective; it does not need to be changed.
Perhaps it is something about the way we are telling it that needs to be
changed? Or something about ourselves?
The Four Moments
I would like to suggest that there are four moments of witness to
Muslims. I call them moments to distinguish them from tasks and from
stages, although the moments sometimes look like both tasks and stages.
Calling them moments, though, implies something important: It implies
that although all four are equally important, each unique circumstance
determines one moment more appropriate as a focus than the others.
My thesis is that all four of the moments of Muslim witness to people
living in Muslim cultures are important, but that our failure with these
populations is due primarily to our failure with the Third Moment. But I
am getting ahead of myself. You don't even know what the Third Moment
is. So let me briefly describe each of the four moments, before I go on to
spend the bulk of our time with the problematic third.
T he First M oment

The first moment we might call the Mom ent of Difference. It is
important when doing mission to recognize that we as Christians have
something new and different to tell to the peoples of the wo rld . And in
84
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order to know for sure that we have something new and different to tell,
we need to see and understand how our Story is different from the other
stories. So we must study cultures and religions different from our own in
order to discern the differences.
The Moment of Difference is a time for the tireless use of reason. A
good first step is to read an introductory textbook on the world's religions
where you learn about the history, beliefs, and practices of the other world
religions, Islam included. You discover that the other religions of the world
have many similarities with Christianity, important truths to admire, but
you also discover that they have many differences.
I suggest that as Christian mission-workers we are doing pretty well
with the Moment of Difference. With just a modicum of diligent study,
the differences among the religions become clear. As I like to tell my
students in my world religion class, if you spend a semester studying the
other religions of the world and at the end of that time you cannot see that
the religions of the world teach and ask us to do something different than
Christianity does, then you are just not paying attention.
The Second Moment

The second moment is the Moment of Identity. It is at this moment
that we assure and reassure ourselves that Christianity is not only different
from the other religions, but that it is right and true and the salvation of
the world. The great secular teaching of our age is that difference is neutral,
that difference is simply an occasion for appreciation and celebration. What
we should be teaching is that difference is indeed often an occasion for
wonder, even awe, but that it is also an occasion for discernment.
The Moment of Identity is an exercise in discernment. Its primary tool
is faith. Reason, the primary tool of the First Moment, will not get us all
the way when it comes to our Christian identity. Acknowledging the great
redemptive activities of God requires more than reason, it requires faith:
"We have been justified through faith," Paul tells us (Romans 5:1). Of
course reason is important to the moment of Identity. The great Christian
apologetic tradition leads us down the road toward assurance and
reassurance. But at some point argument ceases and faith takes over.
Christian mission-workers are doing well with the Moment of Identity.
Never have more books on what we believe and how we should live been
written. We are obsessed with who we are, with our own identity. Is it
possible we are too focused on this?
Perhaps. The danger of the Second Moment, the Moment of Identity
lies with over-functioning in this area. We are tempted to think that by
solving the problem of our own identity in Christ, we have solved the
problem of mission. In our self-centeredness we can be led to believe that
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once we fully and clearly define who we are, the world will sit up and take
notice. And the louder we say it the more attention we will be paid. I have
news for you . Muslims do not care how precise our theology is; Muslims
do not care that we have completely and fully identified ourselves. Having
the faith (and the arguments) that we are correct and right and true, does
little to bring the gospel to others. To be sure, this moment, the Moment
of Identity is crucial- for us. But it will not save Muslims. Muslims are not
argued into the Kingdom, they are loved into the Kingdom. Which brings
us to the Third Moment.

The Third Moment
The third moment is the Moment of Relationship. Note that this is the
first of the four moments where we are actually dealing primarily with
Muslims. Since the moments are not stages, that is, where one moment
must precede the next, this does not mean that one cannot meet, talk, and
witness to Muslims until both knowledge (of difference) and identity (of
ourselves as Christians) are achieved. Of course not. We meet Muslims
when and where God ordains it. Discovery of difference and identity and
the development of relationships can occur simultaneously. But the Moment
of Relationship is crucial. It is as indispensable as the other three moments;
evangelization will not take place without it.
The Third Moment is motivated by love, that is to say, by God's grace.
The relationship that it refers to is not relationship with other mission
workers, Christians, denominational officials, converts, or other officials.
It refers to relationship with Muslims, unconverted, committed-to-theirfaith Muslims who are themselves usually extolling the virtues of their
faith even as we are trumpeti ng ours.
We are not doing very well with the Third Moment. It is our Achilles
heel. Our weaknesses here are, I contend, the reason for the paucity of
success with our Muslim brothers and sisters. That is why the rest of our
time together (after I finish describing the Fourth Moment) I will be
speaking to this Moment, analyzing why it is such a problem for us and
making some suggestions as to its solution.
The Fourth Moment
The fourth moment is the Moment of Witness. This is the moment that
refers to the techniques and methods one might use in witnessing effectively
to Muslims. In this moment we might survey various ways of talking to
Muslims about the gospel, ways that take into account the way the gospel
interfaces and doesn't interface with Muslim teachings in the Koran. Dale
requires that all students in that class purchase a CD-ROM, The World of
Islam: Resources for Understanding, that contains many books on Islam by
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Christians, books that give very helpful advice on how the gospel might
most effectively be expressed to Muslims.
The word speech might be used to describe this moment, if we use
speech in its broadest sense. "Speech" in this sense refers to non-verbal
as well as verbal ways of communicating. It can include witness by
lifestyle, witness by addressing the needs of the poor, witness by tireless
efforts on behalf of those most subject to injustice. This "speech" is
also a witness to the Story.
There is no shortage of materials on how to approach Muslims with
the gospel. They range from musings by scholars, to firsthand experiential
accounts of faithful mission workers who have done it for years. One can
find many inspiring and informative success stories of Muslims who have
come to Christ. These stories are often followed by analyses of what
methods were used in that particular situation and why those methods
might work, with some modifications, in other situations. If literary output
were the only signs of success, we are succeeding with the Fourth Moment.
But the statistics tell us otherwise. Islam is the fastest growing religion
in the world. David Barrett in his World Christian Enryclopedia reminds us
that in 1900, 34.5 percent of the world's population was Christian. In that
same year, 12.3 percent of the world's population was Muslim. One hundred
years later, in the year 2000, 33 percent of the world's population was
Christian, about the same as in 1900. But now, 20 percent of the world's
population was Muslim, a 40 percent growth. Islamic cultures and
governments seem to grow stronger and more dominant, not weaker. For
every Moment of Witness book published by Christians, one is published
by Muslims-on how to witness to Christians. There is wisdom in the
Fourth Moment books published by Christians, to be sure. They express
the hope of the Holy Spirit working in the world, all the world, the Muslim
world included . It shows that we are indeed attempting to be wise as
serpents, gentle as doves when it comes to our witnessing efforts.
But one must believe that it is the failure of the Third Moment of Muslim
evangelization that is hamstringing the effective work being done at the
other three levels. Our knowledge of Islam has never been higher. There
are more committed Christians witnessing to Muslims than ever before.
And they are using gospel honoring techniques, methods, and resources to
do so. So what is missing?

The Problematic Third Moment
In April 1783, John Wesley preached a sermon in Dublin, Ireland called
"The General Spread of the Gospel." His text was Isaiah 11 :9: "The earth
shall be full of the knowledge of the Lord, as the waters cover the sea."
This had been a favorite text of Wesley during an earlier period of his
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ministry, from 1747 to 1755- he preached no less than seven sermons on
it. Now, in Ireland some twenty years later, he apparently decided it was
time to survey the world's mission scene. An appropriate theme in the
home of St. Patrick, one of the mission heroes of the spreading church .
Wesley began his sermon with a description of the challenge of mission.
Using language that would embarrass our politically correct preachers of
today, he paints a picture of a world in darkness. If the world were to be
divided into 30 parts, he says, barely five of those parts are even nominally
Christian. Nineteen are heathen, never having heard the name of Jesus,
and the remaining six are Muslim. By Wesley's estimate (supposedly based
on the best estimates of the day), Muslims out-numbered Christians by a
ratio of 6 to 5.
What might be the solution to this problem? How could all humans be
made holy? Wesley said that of course God could, if he so wished, simply
act irresistibly and the thing would be done. But then humans would no
longer be human, able to freely choose the gospel. For Wesley the problem
was not just that humans become holy. They must do so, aided by grace,
by freely, in faith, choosing the gospel. In Wesley'S words, they "must be
made holy and happy and still enjoy the understandings, affections, and
the liberty which are essential to a moral agent" (489).
What then is "God's general manner of working?" By working through
ourselves, converting us and others without destroying our liberty. God
has always worked that way, and even in the darkness in which we find
ourselves now, God is working that way still. To prove this, Wesley details
how the gospel has spread in his day, from Oxford to all of England to
the United Kingdom to North America, and he expresses confidence that
this rippling effect could continue to Europe, then Asia, and then Africa,
indeed to the whole world were it not for one thing, and it is that one thing
that is the problem of the Third Moment of Christian witness.
The Grand Stumbling Block, as Wesley called it, is Christians themselves.
We could save the whole world were it not for Christians messing it up.
All human beings could be made holy were it not for our unholy behavior.
It is not lack of knowledge, identity, technigue, or resources that prevent us
from evangelizing the whole world successfully. It is "the lives of the Christians."
I am suggesting here today that as it was in Wesley's day with the
Muslims, so it is today. We still have not solved what I call the Moment of
Relationship with Muslims.
Wesley said that Muslims in his day often referred to Christians as
"Christian dogs"- the force of this epithet can only be understood in the
context of Muslims' hatred of dogs. They would never think of having
one as a pet and often kill stray dogs. What do Muslims today call
Christians? Materialistic. Immoral. Uncivilized. War-mongers. We have not
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made much progress in the 222 years since Wesley delivered his sermon.
On how many days of the 81,194 days since Wesley leveled this charge
against all of us who are Christians have we seriously considered the
possibility that it is still our own unholy behavior that is the grand stumbling
block to mission with Muslims? Perhaps a look at some of the historical
factors that have led to the animosity between Christians and Muslims will
give us some insights on how to remove the stumbling block. Let me
suggest four:

The first reason may be Muslims themselves. If a Muslim jihadist were giving
this same lecture to an audience of Muslims interested in winning Christians
to the teachings of the Koran, he might very well begin by saying that
Muslim behavior toward Christians is a contributing cause of the paucity
of Christians converting to Islam.
Actually I hesitated about making this the first possibility because it
feeds into our self-centered prejudices about how good we are and how
evil everyone else is. Yet I knew that this reason had entered your mind
already, and I knew that I would have a better chance of you listening to
my other three suggestions if I started with this one. And I believe there is
truth in it. So here it is.
When Muslims acting in the name of their faith fly airliners filled with
people into New York skyscrapers filled with people, they dramatically
lessen the chance that many Christians in New York or in the United States
will consider Islam as a viable alternative to their indigenous Christian
faith. It is not a good evangelistic technique, and I pray that none of you
are considering it as a possible way of appealing to Muslims.
(It is unfortunate, isn't it, that that is precisely the way our current behavior
in Iraq is viewed by Muslims in much of the world. That is, as a Christian
evangelistic technique. I wonder if we shouldn't be clearer about telling
the world that it isn't?)
Anyway, to keep the focus on Muslims, it is a widely held view in Muslim
societies that the Muslim mandate is to provide the political conditions
that will allow every human being the freedom to choose their religion,
hopefully Islam. Not all Muslims interpret their mandate this way, but
millions do, so it must be considered a serious stumbling block to the
Third Moment. It is hard to build relationships with Muslims who hate
you, who want to take over by force the governments under which one lives
in order to establish Muslim governments ruled by Sharia or Muslim law.
Those Muslims who do view their mandate this way often use as their
source the Koran as interpreted by a man named Sayyid Qutb who wrote
a book called Milestones. Milestones is a clarion call for Muslims to dominate
the world politically and spiritually. I quote: "It is in the very nature of
Islam to take initiative for freeing the human beings throughout the earth
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from servitude to anyone other than God (73). there are many practical
obstacles in establishing God's rule on earth, such as the power of the
state, the social system and traditions and, in general, the whole human
environment. Islam [must use] force to remove these obstacles" (72).
Christian witnesses have a tough row to hoe when faced with this kind
of active resistance. Two comments: First, the fact that some of the people
we come into contact with hate us and refuse to talk to us, is not a good
enough reason to ignore the biblical command to love our neighbors as
ourselves. I don't think God will accept as an adequate excuse for not
loving our neighbors as ourselves the reason that it was hard to do. And
second, not all Muslims are followers of teachers like Sayyid Qutb. Many
resist this kind of philosophy and sincerely desire that the mellifluous
teachings of their faith become the ones that characterize it in the eyes of
the world. You will be unable to have a Moment of Relationship with a
terrorist. But the vast majority of Muslims are not terrorists, and
relationships are possible with them.
The second reason for our failure lvith the Moment of Relationship is our long)
contentious history lvith Muslims. The Abrahamic faiths - Jews, Christians,
and Muslims, have had a rocky history. Early in his career, Muhammad
saw himself as a prophet in the line of the biblical prophets in both the
Hebrew Scriptures and the Greek Gospels. It does not appear that he
intended to start a new religion, but to provide a capstone teaching for
these two existing ones. He acknowledged that much of the Hebrew
Scriptures and the Greek Gospels were genuine revelations from God,
and that although they had been corrupted through translation and
emendation, they were still helpful information about what God desires.
A strong signal of Muhammad's early intentions was his
acknowledgement of Jerusalem as the Holy City. Muhammad first taught
his followers to pray five times a day facing Jerusalem rather than Mecca.
He frequently referred to Judeo-Christian history as his own and as a model
for how he thought faithful religious people should live.
It as only after the Jews and Christians of his political constituencies
rejected him as a prophet of God (let alone his being the seal of the
prophets) that Muhammad began to see his teaching as more than a
continuation of a tradition. He began to teach that the oral revelations he
regularly received from God's messengers, both critiqued and replaced all
the other revelations sent from God over the centuries, including the
Hebrew and Greek texts. Mecca became the center of this new revelation,
faith in only one God became the theological sine qua non of the movement,
and the seal of the prophets, Muhammad himself, became its spokesperson.
But Islam as Muhammad envisioned it was not just a teaching, it was a
political movement, and he set about securing a geographical location for
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the people of God. He brought most of what is now Saudia Arabia under
his control during his lifetime and his early followers extended this dominion
across North Africa and north into the rest of the Middle East. The religions
dominant in North Africa and the Middle East, of course, were Judaism
and Christianity.
The history of Muslim and Judeo-Christian relationships is a relationship
of conflict and war. Bernard Lewis, the Princeton historian of the Middle
East, tells the story well in a book, What Went Wrong? After the initial Muslim
conquests, Christians fought back, sending armies to the Middle East under
the banner of their religion to recapture the so-called Holy Land. After
some initial success in these religious crusades, Muslims, under the
leadership of a Kurdish Muslim ruler named Saladin expelled the Christian
armies. But the tenor of Middle East relationships was set. It was to be a
relationship of animosity.
Where was the Levitical command to be hospitable to strangers, the
gospel command to love one's neighbors (including enemies), the Muslim
command to spread their religion in peaceful ways, never by force in all
this? Apparently washed away in the bloody sands of tribal warfare, dynastic
expansion, religious crusades, militant nationalism, and economic
plundering from all sides in this sad and contentious history.
The third reason is current events. It was this bloody history that set the
stage for current events, which in many ways are just a continuation of the
past. Perhaps the only things that have changed are the labels we put on
the conflict. Instead of warfare, expansion, crusades, and nationalism, we
now call this activity imperialism and terrorism. In an economic world,
the occasion for fighting is now more often access to oil rather than national
or religious principles, but the effect on Christian witness is the same.
Bernard Lewis brings the story up to date in The Crisis of Islam: HolY War
and UnholY Terror. But it sounds dishearteningly similar to the rest of the
history. One has only to read the New York Times and the Washington Post
and the London Observer and the International Herald Tribune and the Economist
and Foreign Affairs to see what is happening today. I won't bore you with
details you already know and probably would just as soon forget.
The fourth reason we have failed at the Moment of Relationship is sin. What is it
that keeps us from throwing all our efforts and all our enormous resources
into developing better relationships with Muslims? Can we make a list of
reasons without mentioning sin? Don't our pride and arrogance and
triumphalistic superiority have something to do with it? Can you really
have a relationship of love with someone you consider inferior? It does
not excuse us to point to Muslims and say that they seem to have similar
feelings toward us.
This is the most powerful accusation made by Muslims toward us. They
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point to us and accuse us of debauchery and immorality. They say we are
materialistic to the point of exclusion of our own proclaimed ideals. Do
you want to argue the point? They call us the Great Satan. It is important
to recognize that in Islamic theology, Satan is not primarily an imperialist,
nor an exploiter. Satan is a seducer for Muslims. Can the great stumbling
block that Wesley spoke of so passionately, be that we are attempting to
seduce Muslims with the materialistic benefits of the gospel? That we too
often use methods more appropriate to a Madison Avenue advertising
firm than gospel witness? If we could change one thing, if we could change
the relationships we have with the Islamic world, with Muslim countries,
with individual Muslims, the Great Stumbling Block would be removed
and "the holy lives of the Christians will be an argument they will not
know how to resist; seeing the Christians steadily and uniformly practice
what is agreeable to the law written in their own hearts, their prejudices
will quickly die away, and they will gladly receive the truth as it is in Jesus."
So how do we go about doing that?

The Solution
I raise the important hOlIJ question, because what we are asking is a
difficult thing. It is difficult to speak the truth in love, to be committed to
the truth wholeheartedly, to have the courage to "speak" that truth even in
dangerous situations, and to love without reservation those to whom we
are called to speak truth. We might call this the Problem of Mission.
In many ways it is a Christian theological conundrum, similar, indeed
almost parallel, to the Problem of Evil. You remember from theology
class the Problem of Evil: How can a totally good God, who just happens
to be all-powerful, allow evil to exist. We can solve the problem of evil by
relativizing one of these three elements: (1) make God less than totally
good- that is locate evil in some form in God's nature; (2) or make God
less than all powerful- so God cannot be blamed for everything that goes
wrong in this world; (3) or change the meaning of evil to something like
unreality (the Christian Science solution) or ignorance (the Buddhist
solution) or lack (the humanitarian solution). But to keep all three operative
in the fullness of their meaning. That's what Christianity teaches. It is difficult.
Similarly, the Problem of Mission is to speak the truth in love. It rolls
off our tongues like a honey-flavored elixir, the solution to all our
witnessing problems. But then we try to do it (at least with a doctrine like
theodicy we only have to think it- the missiological curse is we have to do
it), and we quickly discover that it is easier thought than said and easier
said than done. It would be easier to love if we weren't at the same time
required to "speak"- and vice versa. It would be easier to both speak and
love, if we didn't define the Truth so uncompromisingly- if we could
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only spell it with a small t instead of a capital T as it were. But to keep all
three operative in the fullness of their meaning. That's what Christianity
teaches. And it is difficult.

***
On May 6, 1781, in Haverfordwest in Wales, John Wesley preached a
sermon on the subject of religious zeal. It was the first of fourteen visits
that Wesley made to this important trading town in the West of Wales, and
he liked the energy of the congregation he found there: "The liveliest
congregation I have seen in Wales," was the way he stated it, and if the
legendary extrovert nature of the Welsh is in any sense true, perhaps it is
no accident that Wesley felt called upon to put religious zeal in its proper
Christian context.
He began by noting that there are "few subjects in the whole compass
of religion that are of greater importance" than zeal, because without zeal
no progress in religion could be made at all. Yet, he goes on, this fiery
concept is as dangerous as it is important: "Nothing has done more
disservice to religion or more mischief to mankind," than pagan zeal.
"Pride, covetousness, ambition, revenge have in all parts of the world
slain thousands," he said, "but zeal its ten thousands."
The task he says, is to "distinguish right zeal from wrong." He
acknowledges that it is difficult to make the distinction, "so skillfully do
the passions justify themselves
such is the deceitfulness of the human
heart." Still he takes up the challenge by (1) defining Christian zeal; (2)
giving zeal's properties; and (3) drawing some practical inferences.
Zeal, Wesley begins, occurs when "any of our passions are strongly
moved on a religious account, whether for anything good, or against
anything which we conceive to be evil." For Wesley, zeal could be any
"warm" emotion, including anger, indignation, or strong desire. The
element that made it Christian zeal, however, and not some pagan or
humanist counterfeit, was that it be joined with love. Christian zeal is the
flame of Christian love.
Since it is always joined with love, Christian zeal has the properties of
love: humility, meekness, patience, with all that is good in the sight of God
as its object. By thus joining zeal with love, Wesley identifies those elements
which are often features of secular zeal, but for the Christian simply cannot
be a part of it: hatred, bitterness, contentiousness, prejudice, bigotry, and
persecution. These are things often associated with zealots whose causes
become so important to them. And these features often creep unawares
into our zealousness to speak the gospel. Yet because they are not loving,
they do not lead to God-honoring relationships, but to human aggrandizement.
Wesley uses an example to make his point: "How often do we see men
fretting at the ungodly, or telling you they are out of patience with such or
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such things, and terming all this their zeal! Oh spare no pains to undeceive
them! If it be possible, show them what zeal is: and convince them that all
murmuring, or fretting at sin, is a species of sin, and has no resemblance
of, or connection with, the true zeal of the gospel" (317).
How to zealously speak the gospel in love? To maintain the zeal without
which the whole edifice of religion crumbles, without letting the all-too
human passions of pride and arrogance and triumphalism intrude on our
mandate to love our neighbor as ourself? To truly love Muslims, to build
lasting relationships with them so that we create the only soil in which the
gospel of love can be planted, the soil of Christian love? Wesley says it is
to have zealous humility, zealous patience, zealous kindness, zealous
meekness. Those phrases sound odd, don't they? Could this be because we
don't have a lot of practice in their use? This is the problem of the Third
Moment of Christian witness. Indeed, it is the core problem of Christian
witness in the world today.
Let me remind you of the two resources we have as Christians that can
be used to accomplish this difficult witnessing task facing us.
The first resource is God. Of course. How often we forget. The problem
of loving our neighbors as ourselves begins with our loving God first. A
number of years ago now I was traveling in Palestine in the town of
Ramallah. I was visiting Palestinian Christians in that war-torn land, asking
them how the spirit of God might be moving amongst them. The need, of
course, was for peace to descend like a dove on the hawks who were
creating so much misery in that land. Did their Christian faith, I asked,
have anything to offer such a hopeless situation?
Once the people of Ramllah knew what I was about, everyone insisted
I see a man whose father had been killed by Israeli forces. In the course of
our conversation I asked him: "You are a Palestinian Christian working
for peace. A wise man. A person who bases his political and social activism
on Christian values and beliefs. Do you love the Jews?" After a pause he
answered my question: "No, I can't honestly say I love the Jews. I am afraid
it would be more accurate to say that I hate them." He paused. I wasn't
quite sure how I should follow-up. But before I could ask another question
he went on: "But as a Christian I know that I am to love my neighbor as
myself. I know that I am to go so far as to love my enemies. So every day I
get up in the morning and offer myself to God. I tell God that I love him
and that I sincerely believe that someday he will allow me to extend that
love even to the Jews who killed my father. I believe it will be so."
Loving one's enemies is a tough nut to crack.
The second resource we all have is our own wills. God did not make us
passive automatons, unable to act in the interests of the gospel as we
understand those interests. As Wesley put it, we " have the liberty essential
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to a moral agent." Our wills are powerful things, and through them we are
able to do things we know to be right, even when our own worst instincts
scream at us to do otherwise.
My father was a professor of psychology at Bethel College. He
occasionally used his psychological knowledge in raising me to be the fine,
upstanding young man I am today. I remember one particular lesson
especially well. After complaining one day about a chore he had given me,
because "I didn't feel like doing it," he patiently looked at me and said,
"Terry, let me tell you about the James-Lange Theory of Feelings."
In non-technical terms, the great American psychologist William James
developed a theory of emotions that turned the standard understanding
of his day on its head. The standard understanding was that emotions are
like untamed instincts that we have no control over and must constantly
rein in with reason. James disagreed. We to a large extent, he claimed,
determine our feelings by our behavior. If you want to have a particular
feeling, he said, then determine what kinds of actions would be consistent
with that feeling, do those actions, and the feeling will follow. My father's
point was this: If you don't feel like being kind to your sisters, do things
they will interpret as kind, and feelings of kindness will follow.
I would make the same point regarding Muslims: If you don't want to
treat them like the children of God they are, then figure out things to do
that someone who did feel that way about them would do: invite them to
dinner, compliment their work, listen to them, help them when they are in
need. The feelings of love will follow. You can do this. You are a free
agent. It is a matter of will.
I never noticed this before doing this paper, but embedded in the end
of Wesley's sermon on the "General Spread of the Gospel" is an answer
of sorts to theodicy, the Christian Problem of Evil. Wanting to end his
sermon on a high note, Wesley reminds his Irish audience that even though
the world as he described it is currently in a state of darkness with fully
two-thirds of that world had never heard the name of Jesus, "It will not
always be thus." It will not always be thus. It will not always be thus, he
said, because "these things are only permitted for a season by the great
Governor of the world, that he may draw immense, eternal good out of
this temporary evil." Putting the problem of evil in this temporal context
and saying that "It will not always be thus," gives us hope.
But the Problem of Mission remains. That hope is built on the
assumption that we are ready to step up to the Four Moments of Witness,
especially the problematic Third Moment. Are we ready to personify
Wesley'S prescription for spreading the gospel? Are we ready to become
dedicated and holy and zealous for the cause of Christ, so that "the holy
lives of the Christians will be an argument that they cannot resist"?
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John Weslry: Homiletzc Theologzan

During almost twenty years of pastoral ministry I heard-the name of
John Wesley invoked innumerable times as both an example and inspiration
for the utilization of sermons as a means of evangelism and church growth.
This consistent appeal to Wesley as a "practical" exemplar has led me to
conclude that in our enthusiasm to emulate Wesley's methods and replicate
his impressive results, we have failed to pay attention to the theological
(scriptural and doctrinal) wisdom that shaped his life and ministry. As
Albert Outler notes,
Traditionally, Wesley has been revered (by Methodists and nonMethodists alike), rather more in the light of the consequences
of his career (i.e., as founder and patriarch of the Methodists)
than in light of his involvements in the crowded forum of
eighteenth century theological debate. What have been missed
thereby are his deep roots in the Christian tradition, and his
refocusing of this tradition in an age of radical transitions.1
Unlike typical models of evangelism in the tradition of American
pragmatic revivalism, Charles Finney being its best known representative,
Wesley's pastoral ministry was consistently directed by a controlling interest
which was theological; his preaching was thus informed and shaped by
basic doctrinal and ecclesial convictions. 2 And while Wesley confessed
his great desire to be a man of just "one book" - Holy Scripture - he
immersed himself in the entire Christian tradition, paying particular
attention to the life of the early church and the legacy of the sixteenth
century Reformers to discern patterns of faithful Christian identity, speech
and life exemplifying scriptural wisdom. Moreover, he expressed often
his deep indebtedness to the Church of England's Book
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Book of Common Prayer, and Articles of Religion for mediating the form and
power of the "religion of t he Bible." Many of Wesley's spiritual
descendents may therefore be surprised to know that he was not a
revisionist, but instead viewed the road to the future as leading through
the past. Wesley's primary concern, therefore, was the sin of idolatry rather
than the problem of irrelevance, since an idolatrous church is always in danger
of making itself irrelevant to its vocation of worshiping the Triune God.
Throughout a life long commitment to Anglicanism, his theological
training as a student at Oxford, and searching conversations and vigorous
debates with past and present theological figures - Protestant, Catholic
and Orthodox - Wesley was led to work his way back through the Christian
tradition to a fresh experience and understanding of the scriptural way of
salvation. This was embodied in the character and devotion classically
associated with theology: a way of knowing revealed as the love of God
and neighbor, which is realized through the gift of saving wisdom, truth
lived and spoken, that constitutes the recovery of holiness. 3
The content and purpose of Wesley'S preaching ministry was therefore
a combination of evangelizing those not yet converted while instructing
and exhorting onto holiness of life the already justified who were supposed
to be going "on to perfection." To this end, Wesley personally set out to
provide Methodists, preachers and laity alike, with the appropriate
resources that were needed for theological competence in conducting their
evangelical life and mission. The very keystone of this theological and
pastoral program was Wesley'S published sermons, which, along with hymns
and biblical commentary, was a primary medium for bringing doctrine
and life into close relationship. This form of communicating the Word or
"homiletic theology" provided a vocabulary and grammar of Christian
speech, a verbal means by which the people called Methodists might order
the very stuff of their personal and corporate identity and life in response
to divine grace bestowed by the Father through Christ in the Spirit.
I want to invite you to hear the central focus of Wesley's 1775 sermon
"On the Trinity" as offering wisdom for our contemporary theological
and pastoral task of Christian conversion and formation. 4 In a time when
preachers, including many who identify themselves within the Wesleyan
tradition, tell listeners that the meaning of Christianity can be reduced to
simple formulaic slogans such as, "You can find meaning and purpose!"
or "God has a wonderful plan for your life!" or "It's about you!" Wesley's
fight to retain a fully Trinitarian faith against competing forms of abstracted,
functional, "enlightened" Christianity calls us back to the scriptural
revelation of creation and redemption that begins with Christ and the
Spirit: the perfection of love in communion with the Triune God.
"On the Trinity" was first p reached and then composed at Cork, Ireland
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in 1775. In response to a request from the local Methodist societies Wesley
preached on the text, I John 5: 7, and its theme, "There are three that bear
record in heaven, the Father, the Word, and the Holy Ghost: and these
three are one."s The sermon is scriptural in substance, soteriological in
scope, and doxological in intention; a homiletic theology that is biblical,
evangelically catholic, and liturgica1. 6 As Wesley asserts,
But I know not how anyone can be a Christian believer till 'he
hath (as St. John speaks) "the witness in himself,' 'till the Spirit of
God witnesses with his Spirit that he is a child of God - that is,
in effect, till God the Holy Ghost witnesses that God the Father
has accepted him through the merits of God the Son - and
having this witness he honours the Son and blessed Spirit 'even
as he honours the Father.' (Works, 2: 385)
According to Wesley, this is the very heart of Christianity, which "lies
at the root of all vital religion
The knowledge of the Three-One God is
interwoven with all true religion" (Works, 2: 384-5). At the same time,
however, a quest for knowledge which was grounded in human reason and
the observation of empirical evidence had exploded during the seventeenth
and eighteenth centuries. 7 Addressing the profound effects such human
forms of knowing were having within the church, Wesley affirmed the
knowledge of faith given through divine revelation by the Triune God,
which is mysterious in its manner. According to Wesley, that God creates
and the Word became flesh are fact to Christians; this has been revealed by
the Spirit. But the manner, the how of the things of God, remains unveiled
and known only by God. Wesley concedes that not every believer adverts
to this confession, suggesting that perhaps only one in twenty do, but states
that if pressed more closely most will affirm personal faith in the three
persons of the Holy Trinity (Works, 2: 384-5).
It is interesting to compare Wesley's "On the Trinity" with his earlier
sermon, "The Way to the Kingdom" (1746), in which he writes,
A man may be orthodox in every point; he may not only espouse
right opinions, but zealously defend them against all opposers;
he may think justly concerning the incarnation of our Lord,
concerning the ever blessed Trinity, and every other doctrine
contained in the oracles of God. He may assent to all three creeds
- that called the Apostles', the Nicene, and the Athanasian - and
yet 'tis possible he may have no religion at all, no more than a
Jew, Turk, or pagan. He may be almost as orthodox as the devil
(though indeed not altogether; for every man errs in something,
whereas we can't well conceive him [the devil] to hold any
erroneous opinion) and may all the while be as great a stranger as
he to the religion of the heart. (Works, 1: 220-221)
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Wesley is here speaking against "dead" orthodoxy, the antithesis of
"living faith" that has Christian doctrine as the formulation of its content.
Significantly, the "ever blessed Trinity" is among those doctrines contained
in the "oracles of God" - Holy Scripture - the source and norm of all
vital religion which is the subject of Christian preaching: "I would insist
on the direct words unexplained, just as they be in the text: 'There are
three that bear record in heaven, the Father, the Word, and the Holy Ghost:
and these three are one'" (Works, 2: 378).
Communicating central theological convictions in the form of pastoral
wisdom, Wesley's sermon "On the Trinity" addresses intellectual challenges
to the church's received faith as given in scripture. Although Wesley is
often cited for asserting "but to all opinions which do not strike at the
root of Christianity, we think and let think," he continued to judge living
faith, the gift of knowing and loving the persons of the Holy Trinity - not
mere assent to the doctrine of the Trinity - to be essential to Christianity.
Because he was neither latitudinarian nor doctrinally indifferent he refused
to extend his hand to the anti-Trinitarians of his time: Arians, Socianians
and Deists who viewed religion as a form of morality valued for its personal
or social utility, but which rendered irrelevant faith in the Triune God .
According to Wesley, these anti-trinitarians did not share a "catholic spirit"
that is cultivated by the gift of divine grace in communion with the Father,
Son, and Holy Spirit (Works, 2: 79-95).
In a 1789 sermon, "On the Unity of Divine Being," Wesley again
addressed the displacement of the Three-One God by functional forms
of religion; morality derived from human reason and experience, yet
unrelated to scriptural wisdom. We would do well to hear his words as a
warning to our time when much popular, pragmatic preaching reduces the
church's Trinitarian faith to principles to apply, rules to follow, and things
to do. Promoting the practical utility of such programs as their primary
market value, these "evangelistic" strategies end up offering a technological
approach to faith, a form of "moralist therapeutic deism" which places
the self at the center of salvation rather than God. s Wesley writes,
Thus almost all men of letters, both in England, France and
Germany, yea, and all the civilized countries of Europe, extol
"humanity" to the skies, as he very essence of religion. That this
great triumvirate, Rousseau, Voltaire, and David Hume, have
contributed all their labours, sparing no pains to establish a
religion which should stand on its own foundation, independent
of any revelation whatever, yea, not supposing even the being of
a God. So leaving him, if he has any being, to himself, they have
found out both a religion and a happiness which have no relation
at all to God, nor any dependence upon him. It is no wonder
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that this religion should grow fashionable, and spread far and
wide in the world. But call it "humanity," "virtue," "morality,"
or what yo u please, it is neither, better or worse than atheism.
Men hereby willfully and designedly put asunder what God has
joined, the duties of the first and second table. It is separating
the love of our neighbor from the love of God. It is a plausible
way of thrusting God out of the world he has made. (Works, 4: 69)
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ON THE TRINITY
Some dcrys since I Ivas desired to preach on this text. I did so yesterdcry morning. In
the afternoon I Ivas pressed to write dOlvn and print my sermon, if possible, before I left
Cork. I have wrote it this morning; but I must beg the reader to make allowance for the
disadvantages I am under; as I have not here a'!} books to consult, nor indeed a'!} time
to consult them.
- John Weslry at Cork, May 8, 1775
"There are three that bear record in heaven, the Father, the Word, and the
Holy G host: And these three are one."
1 John 5:7

1. WHATSOEVER the generality of people may think, it is certain
that opinion is not religion: N o, not right opinion; assent to one, or to ten
thousand truths. T here is a wide difference berween them: Even right
opinion is as distant fro m religion as the east is from the west. Persons
may be quite right in their opinions, and yet have no religion at all; and, on
the other hand, persons may be truly religious, who hold many wrong
opinions. Can anyone possibly doubt of this, while there are Romanists in
the world? For who can deny, not only that many of them formerly have
been tr uly religious, as Thomas a Kempis, Gregory Lopez, and the Marquis
de Renty; but that many of them even at this day, are real inward Christians?
And yet what a heap of erroneous opinions do they hold, delivered by
tradition from their fathers! Nay, who can doubt of it while there are
Calvinists in the world, - assertors of absolute predestination? For who
will dare to affirm that none of these are truly religious men? Not only
many of them in the last century were burning and shining lights, but many
of them are now real Christians, loving God and all mankind. And yet
what are all the absurd opinions of all the Romanists in the world, compared
to that one, that the God of love, the wise, just, merciful Father of the
spirits of all flesh, has, from all eternity, fixed an absolute, unchangeable,
irresistible decree, that part of mankind shall be saved, do what they will;
and the rest damned, do what they can!
2. Hence, we cannot but infer, that there are ten thousand mistakes
which may consist with real religion; with regard to which every candid,
considerate man will think and let think. But there are some truths more
important than others. It seems there are some which are of deep
importance. I do not term them fundamental truths; because that is an
ambiguous word: And hence there have been so many warm disputes about
the number of fundamentals. But surely there are some which it nearly
concerns us to know, as having a close connexion with vital religion. And
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doubtless we may rank among these that contained in the words above
cited: "There are three that bear record in heaven, the Father, the Word,
and the Holy Ghost: And these three are one."
3. I do not mean that it is of importance to believe this or that
explication of these words. I know not that any well-judging man would
attempt to explain them at all. One of the best tracts which that great man,
Dean Swift, ever wrote, was his Sermon upon the Trinity. Herein he shows,
that all who endeavoured to explain it at all, have utterly lost their way;
have, above all other persons, hurt the cause which they intended to
promote; having only, as Job speaks, "darkened counsel by words without
knowledge." It was in an evil hour that these explainers began their fruitless
work. I insist upon no explication at all; no, not even on the best I ever
saw; I mean, that which is given us in the creed commonly ascribed to
Athanasius. I am far from saying, he who does not assent to this "shall
without doubt perish everlastingly." For the sake of that and another clause,
I, for some time, scrupled subscribing to that creed; till I considered, (1.)
That these sentences only relate to wilful, not involuntary, unbelievers; to
those who, having all the means of knowing the truth, nevertheless
obstinately reject it: (2.) That they relate only to the substance of the
doctrine there delivered; not the philosophical illustrations of it.
4. I dare not insist upon anyone's using the word Trinity, or Person. I
use them myself without any scruple, because I know of none better: But
if any man has any scruple concerning them, who shall constrain him to
use them? I cannot: Much less would I burn a man alive, and that with
moist, green wood, for saying, "Though I believe the Father is God, the
Son is God, and the Holy Ghost is God; yet I scruple using the words
Trinity and Persons, because I do not find those terms in the Bible." These
are the words which merciful John Calvin cites as wrote by Servetus in a
letter to himself. I would insist only on the direct words, unexplained, just
as they lie in the text: "There are three that bear record in heaven, the
Father, the Word, and the Holy Ghost: And these three are one."
5. ''As they lie in the text:" - But here arises a question: Is that text
genuine? Was it originally written by the Apostle, or inserted in later ages?
Many have doubted of this; and, in particular, that great light of the
Christian Church, lately removed to the Church above, Bengelius, - the
most pious, the most judicious, and the most laborious, of all the modern
Commentators on the New Testament. For some time he stood in doubt
of its authenticity, because it is wanting in many of the ancient copies. But
his doubts were removed by three considerations: (1.) That though it is
wanting in many copies, yet it is found in more; and those copies of the
greatest authority: - (9.) That it is cited by a whole train of ancient writers,
from the time of St. John to that of Constantine. This argument is conclusive:
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For they could not have cited it, had it not then been in the sacred canon: (3.) That we can easily account for its being, after that time, wanting in
many copies, when we remember that Constantine's successor was a zealous
Arian, who used every means to promote his bad cause, to spread Arianism
throughout the empire; in particular the erasing this text out of as many
copies us fell into his hands. And he so far prevailed, that the age in which
he lived is commonly styled, Seculum Arianum, - "the Arian age;" there
being then only one eminent man who opposed him at the peril of his life.
So that it was a proverb, Atha nasius contra mundum: ''Athanasius against
the world."
6. But it is objected: "Whatever becomes of the text, we cannot believe
what we cannot comprehend. When, therefore, you require us to believe
mysteries, we pray you to have us excused." Here is a two-fold mistake:
(1.) We do not require you to believe any mystery in this; whereas yo u
suppose the contrary. But, (2.) You do already believe man y things which
you cannot comprehend.
7 To begin with the latter: You do already believe many things which
you cannot comprehend. For you believe there is a sun over yo ur head.
But whether he stands still in the midst of his system, or not only revolves
on his own axis, but "rejoiceth as a giant to run his course;" yo u cannot
comprehend either one or the other: How he moves, or how he rests. By
what power, what natural, mechanical power, is he upheld in the fluid ether?
You cannot deny the fact: Yet you cannot account for it, so as to satisfy any
rational inquirer. You may indeed give us the hypothesis of Ptolemy, Tycho
Brahe, Copernicus, and twenty more. I have read them over and over: I
am sick of them; I care not three straws for them all.
Each new solution but once more affords
N ew change of terms, and scaffolding of words:
In other garb my question I receive,
And take my doubt the very same I gave.
Still I insist, the fact you believe, you cannot deny; but the manner yo u
cannot comprehend.
S. You believe there is such a thing as light, whether flowing from the
sun, or any other luminous body; but you cannot comprehend either its
nature, or the manner wherein it flows. How does it move from Jupiter to
the earth in eight minutes; two hundred thousand miles in a moment? H ow
do the rays of the candle, brought into the room, instantly disperse into
every corner? Again: Here are three candles, yet there is but one light.
Explain this, and I will explain the Three-One God.
9. You believe there is such a thing as air. It both covers you as a garment,
and,
Wide interfused,
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Embraces round this florid earth.
But can you comprehend how? Can you give me a satisfactory account
of its nature, or the cause of its properties? Think only of one, its elasticity:
Can you account for this? It may be owing to electric fire attached to each
particle of it; it may not; and neither you nor I can tell. But if we will not
breathe it till we can comprehend it, our life is very near its period.
10. You believe there is such a thing as earth. Here you fix your foot
upon it: You are supported by it. But do you comprehend what it is that
supports the earth? "0, an elephant," says a Malabarian philosopher; "and
a bull supports him." But what supports the bull? The Indian and the Briton
are equally at a loss for an answer. We know it is God that "spreadeth the
north over the empty space, and hangeth the earth upon nothing." This is
the fact. But how? Who can account for this? Perhaps angelic but not human
creatures.
I know what is plausibly said concerning the powers of projection and
attraction. But spin as fine as we can, matter of fact sweeps away our cobweb
hypothesis. Connect the force of projection and attraction flow you can,
they will never produce a circular motion. The moment the projected steel
comes within the attraction of the magnet, it does not form a curve, but
drops down.
11. You believe you have a soul. "Hold there," says the Doctor;* "I
believe no such thing. If you have an immaterial soul, so have the brutes
too." I will not quarrel with any that think they have; nay, I wish he could
prove it: And surely I would rather allow them souls, than I would give up
my own. In this I cordially concur in the sentiment of the honest Heathen,
Si erro, libenter erro; et me redargui valde recusem. "If I err, I err willingly;
and I vehemently refuse to be convinced of it." And I trust most of those
who do not believe a Trinity are of the same mind. Permit me then to go
on. You believe you have a soul connected with this house of clay. But can
you comprehend how? What are the ties that unite the heavenly flame with
the earthly clod? You understand just nothing of the matter. So it is; but
how none can tell.
12. You surely believe you have a body, together with your souls and
that each is dependent on the other. Run only a thorn into your hand;
immediately pain is felt in your soul. On the other side, Is shame felt in
your soul? Instantly a blush overspreads your cheek. Does the soul feel
fear or violent anger? Presently the body trembles. These also are facts
which you cannot deny; nor can you account for them.
13. I bring but one instance more: At the command of your soul, your
hand is lifted up. But who is able to account for this? For the connexion
between the act of the mind, and the outward actions? Nay, who can account
for muscular motion at all; in any instance of it whatever? When one of the
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most ingenious Physicians in England had finished his lecture upon that
head, he added, "Now, gentlemen, I have told you all the discoveries of
our enlightened age; and now, if you understand one jot of the matter, you
understand more than I do." The short of the matter is this: Those who
will not believe anything but what they can comprehend, must not believe
that there is a sun in the firmament; that there is light shining around them;
that there is air, though it encompasses them on every side; that there is
any earth, though they stand upon it. They must not believe they have a
soul; no, nor that they have a body.
14. But, secondly, as strange as it may seem, in requiring you to believe,
"there are three that bear record in heaven, the Father, the Word, and the
Holy Ghost: And these three are one;" you are not required to believe any
mystery. Nay, that great and good man, D r. Peter Browne, some time
Bishop of Cork, has proved at large that the Bible does not require you to
believe any mystery at all. T he Bible barely requires you to believe such
facts; not the manner of them. Now the mystery does not lie in the fact,
but altogether in the manner.
For instance: "God said, Let there be light: And there was light." I
believe it: I believe the plain fact: There is no mystery at all in this. The
mystery lies in the manner of it. But of this I believe nothing at all; nor
does God require it of me.
Again: "The Word was made flesh." I believe this fact also. There is no
mystery in it; but as to the manner how he was made flesh, wherein the
mystery lies, I know nothing about it; I believe nothing about it: It is no
more the object of my faith, than it is of my understanding.
15. To apply this to the case before us: "There are three that bear record
in heaven: And these three are one." I believe this fact also, (if I may use
the expression,) that God is T hree and One. But the manner how I do not
comprehend; and I do not believe it. Now in this, in the manner, lies the
mystery; and so it may; I have no concern with it: It is no object of my
faith: I believe just so much as God has revealed, and no more. But this,
the manner, he has not revealed; therefore, I believe nothing about it. But
would it not be absurd in me to deny the fact, because I do not understand
the manner? That is, to reject what God has revealed, because I do not
comprehend what he has not revealed.
16. This is a point much to be observed. There are many things "which
eye hath not seen, nor ear heard, neither hath it entered into the heart of
man to conceive." Part of these God hath "revealed to us by his Spirit:" "Revealed;" that is, unveiled, uncovered: That part he requires us to believe.
Part of them he has not revealed: That we need not, and indeed cannot,
believe: It is far above, o ut of our sight. Now, where is the wisdom of
rejecting what is revealed, because we do not understand what is not
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revealed? of denying the fact which God has unveiled, because we cannot
see the manner, which is veiled still?
17 Especially when we consider that what God has been pleased to
reveal upon this head, is far from being a point of indifference, is a truth
of the last importance. It enters into the very heart of Christianity: It lies at
the root of all vital religion.
Unless these Three are One, how can "all men honour the Son, even as
they honour the Father?" "I know not what to do," says Socinus in a letter
to his friend, "with my untoward followers: They will not worship Jesus
Christ. I tell them it is written, 'Let all the angels of God worship him.'
They answer, However that be, if he is not God, we dare not worship him.
For 'it is written, Thou shalt worship the Lord thy God, and him only shalt
thou serve.'"
But the thing which I here particularly mean is this: The knowledge of
the Three-One God is interwoven with all true Christian faith; with all vital
religion. I do not say that every real Christian can say with the Marquis de
Renty, "I bear about with me continually an experimental verity, and a
plenitude of the presence of the ever-blessed Trinity." I apprehend this is
not the experience of "babes," but rather "fathers in Christ."
But I know not how anyone can be a Christian believer till he "hath," as
St. John speaks, "the witness in himself;" till "the Spirit of God witnesses
with his spirit, that he is a child of God;" that is, in effect, till God the
Holy Ghost witnesses that God the Father has accepted him through the
merits of God the Son: And, having this witness, he honours the Son, and
the blessed Spirit, "even as he honours the Father."
18. Not that every Christian believer adverts to this; perhaps, at first,
not one in twenty: But if you ask any of them a few questions, you will
easily find it is implied in what he believes. Therefore, I do not see how it is
possible for any to have vital religion who denies that these Three are One.
And all my hope for them is, not that they will be saved during their unbelief,
(unless on the footing of honest Heathens, upon the plea of invincible
ignorance,) but that God, before they go hence, will " bring them to the
knowledge of the truth."
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HYMN
Charles Weslry:
"Hymns and Prqyers to the T riniry "
Triumph, happy soul, to whom
God the heavenly secret tells,
Father, Son, and Spirit come,
One in Three Himself reveals!
What from man thou could'st not know,
Thou art truly taught of God,
When He doth the faith bestow,
Wash thee in thy Saviour's blood.
Fully certified thou art
By that sacred blood applied,
He who dwells within thy heart,
God, the great Jehovah died:
Now, and not 'till now thou knowst
(Myst'ry learnt by faith alone)
Father, Son, and Holy Ghost,
God in Persons Three is One.
God in Persons Three, appear
God to every troubled breast,
Show Thyself the Comforter,
Be the weary sinner's rest:
Stranger to thy people's peace,
Burthen'd with our sins we groan;
Come, that all our griefs may cease,
Take possession of thy own.
Father, Son, and Holy Ghost,
Heal thy creature's misery;
Thee, the Pearl which Adam lost,
Give us to recover Thee,
Give us in pure love renew'd
Higher by our fall to rise,
Image of the Tri-une God,
House of One who fills the skies.
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Charles Weslry sHymn and Prqyer to the Trinity

The Wesleys were thoroughly Trinitarian, as Charles' hymns show. The
hymn presented here is a good example. Untitled, it is the tenth of 52
"Hymns and Prayers to the Trinity" that make up the final section of Charles
Wesley's 1767 collection, Hymns on the Trinity. A facsimile edition of this
significant small volume was published in 1998 by the Charles Wesley Society
with a preface by S. T. Kimbrough, Jr., and an introduction by Wilma J.
Quantrille.
Charles Wesley arranged this collection of 188 hymns in five sections:
Hymns on the divinity of Christ, on the divinity of the Holy Spirit, on
"the Plurality and Trinity of Persons," on "the Trinity in Unity," and finally
"Hymns and Prayers to the Trinity." As I<.imbrough points out, the first
four sections essentially are "Charles's poetical reworking of William Jones's
treatise, The Catholic Doctrine of the Trinity, proved by above an hundred short and
dear arguments, expressed in terms of HolY Scripture (1756)."
This collection is thus highly theological. Yet, as Quantrille notes, these
hymns "were written largely in doxological style" as "expressions of praise,
thanksgiving, and prayer to God. Clearly Wesley intended many of the
hymns to be sung as liturgical expressions to God as a response to the gift
of salvation through Jesus Christ." Wesley keyed the hymns in the final
"Hymns and Prayers" section to tunes composed by John Lampe, published
in 1746 as Hymns on the Great Festivals. So here we have new hymns set to
new muslC.
Thomas Jackson thought highly of this Wesley collection. He wrote in
1841,
There is not in the English language a volume that, in so small a
compass, shows more clearly the scriptural doctrine on this
subject, with its practical importance; and it has this peculiar
advantage, that it proposes the subject, not as a matter of
controversy, but of faith, and adoration, of prayer, thanksgiving,
and praise. (Life of Charles Weslry 2:235, quoted in I<.imbrough's
preface)
Like John's sermons, many of Charles Wesley's hymns celebrate the
present experience of the Triune God through faith in Jesus Christ knowledge of God gained by faith and grace; an experience of God which
is heaven begun below. The remarkable hymn reproduced here illustrates
this. It was written to be sung to John Lampe'S tune Happy Magdalen, to
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whom [sic]. Whether or not Wesley had Mary Magdalene in mind, clearly
this hymns celebrates the restoration and transformation that come through
Jesus. Its key theme is that the work and the experience of salvation is the
work and experience of the Holy Trinity. This hymn I believe has never
appeared in standard Methodist hymnals, but it is worth examining.
The climax of the hymn is the last four lines, which sound quintessential
Wesleyan (though not exclusively Wesleyan) themes:
Give us in pure love renew'd
Higher by our fall to rise,
Image of the Tri-une God,
House of One who fills the skies.
Three observations about this hymn: First, the experience of salvation
is itself a revelation of the Trinity, according to Wesley. When the sinner
receives God's converting grace and is washed in the Savior's blood, he or
she learns "the heavenly secret"- that "Father, Son, and Spirit" are "One
in Three." To know God in Christ is to know the Trinity. Salvation is not
just "me and Jesus" but has larger theological and experiential dimensions.
This deep Trinitarian knowledge of God is a "mystery learnt by faith alone."
The intimate unity of the Three-in-One God means that in Jesus' selfsacrifice, God himself died for us. As in other of his hymns, Charles does
not shy away from such "death of God" language: "He who dwells within
thy heart, / God, the great Jehovah died." Of course this is an affirmation
of the full deity of Jesus, but it is more: The fullness of the Trinity
participates in Jesus' self-giving for us.
Second, this hymn sounds notes of rest, healing, and restoration.
Salvation is more than forgiveness and justification; it is coming to know
God intimately, bringing rest and healing. The Trinity is implored-in full
expectation that it will be so - to "heal [the] creature's misery"; to "take
possession" of the penitent; to enable the sinner to "recover" God. The
biblical theme of salvation as the healing of the disease of sin is prominent
in both Wesleys, and it comes through here. We think of John's words:
Salvation is "God's method of healing a soul which is
diseased" by sin
(Sermon 44, "Original Sin," III.3).
Third, we note (characteristically) the high optimism of grace here.
The saving, healing presence of the Trinity means that Christians "in pure
love renewed" experience the restoration of God's image and become the
very dwelling place of the Trinity: "House of one who fills the skies."
Charles Wesley delighted to use such paradoxical language to express the
wonder and glory of salvation through Jesus. In writing " Higher by our
fall to rise" he means (as John argued in his sermons) that we experience
God more fully as a result of the fall than would have been the case had
humans never sinned.

112

I

TIlE A SBURY JOURNAL

61 / 1 (2006)

Not all Charles' Trinity hymns focus on salvation. Others sound themes
of creation, God's sustaining work, final judgment and restoration. The
Wesleys saw salvation as a Trinitarian drama involving all of history.
Through salvation in Jesus Christ by the Spirit we become experientially,
communitarily involved with the God of the universe who is now effectually
working to restore all creation.

Howard A. Snyder is professor of the history and theology
of mission in the E. Stanley Jones School of World Mission
and Evangelism, Asbury Theological Seminary. He has had
a long-standing interest in the Wesleys and early Methodism
and also in music and hymnody and has authored several
hymns, some of which are posted on his website,
wineskins. net. His Ph.D. dissertation at the University of
Notre Dame focused on Methodism, Pietism, and
Moravianism as renewal movements.
Howard is interested in "psalms, hymns, and spiritual songs"
(Eph. 5:19, Col. 3:16) theologically and as expressions of
worship but also as a key factor in church renewal and
renewal movements. He points to the importance of music
(both old and new) in the early Methodist and Moravian
movements and in contemporary renewal movements
worldwide .
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REVIEWS
Wesleyan Perspec tives on the N ew Creation
M. D ouglas M eeks, ed.
Nashville: Kingswood,
2004, 200 pp., paper, 2004, $30.00
Reviewed by William J Abraham
These essays bring together the most important lectures at the Eleventh
Oxford Institute of Methodist Theological Studies. Splendidly edited by
M. Douglas Meeks, they provide a snapshot of Methodist theology at a
global level. The central theme is that of new creation. The opening essay
by Maddox provides the theological foundations by arguing that Wesley's
theological development offers a trajectory that climaxes with a pronounced
turn to eschatology. We have in Wesley a way of moving from new birth
and sanctification to socioeconomic and cosmic dimensions of God's work
of new creation. This vision provides a conceptual bridge to all the essays
that follow. Nestor O. Miguez reaches back into the biblical foundations;
Russell Richey explores the theme of Methodism itself as a form of new
creation; Mary Elizabeth Moore develops an updating of the tradition on
repentance, reparation, and reconciliation; Jong Chun Park connects the
Wesleyan tradition on perfection with Confucian sage learning; Josiah U.
Young III explores the this-worldly character of new creation; Manfred
Marquardt relates the coming of the kingdom to global society; and Mvume
Dundale rounds off the book with a fine case study connecting mission to
ecological challenges.
Every essay in this volume is extremely well crafted. Together they show
how Wesleyan themes connect with contemporary theological issues. It is
precisely this virtue that exposes the deep problem below the surface. One
way to express the difficulty is to note how contorted the interpretation of
Wesley becomes. Thus Maddox systematically plays down the instantaneous
dimensions of sanctification; he overplays the concept of responsible grace;
the trajectory he finds in Wesley is a cherry-picking of the sources; and the
three sermons offered as warrant for the turn to eschatology in the late
Wesley provide no evidence for this claim. Readers can check this out for
113
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themselves by reading "The General Spread of the Gospel" (1783), "The
Signs of the Times" (1787), and "Of Former Times" (1787). The problem
resurfaces when we reve rse direction. The Wesleyan content of many of
these papers is really a set of abstractions that are wrenched from the original
context to which they belong. Wesley becomes the court chaplain to
contemporary social and political proposals that are driven by disparate if
not alien sources; Wesley provides legitimacy to a vision of theology that
we might call liberation lite. The exception to this is the paper by Richey.
Here one hears the heartbeat of early Methodism pounding through the
practices and institutions invented to mediate the power of the gospel.
For thirty years the Oxford Institute has systematically explored a
liberationist reading of Wesley. Other readings have been marginalized or
suppressed. We need a radical change of orientation if we are to make
progress in the next generation.

For Further Reading:
Theodore R. Weber, Politics in the Order of Salvation (Nashville: Abingdon,
2001 ).
D. Stephen Long,John Weslrys Moral Theology (Nashville: Abingdon, 2005).
Jeremy Gregory, ed.John Wesltry: Tercentenary Essqys (Manchester: John Rylands
Library, 2005).

William J. Abraham , Albert Cook Ouder Professor Of Wesley Studies,
Perkins School of Theology, Southern Methodist University.

Christ Plays in Ten Thousand Places
E ugene H . Peterson
Grand Rapids, Michigan: William B. Eerdlllans Publishing COlllpatry
2005, xzi, 368 pp. cloth, $25.00
Reviewed by Elaine A. Heath
Eugene Peterson's newest volume is a welcome contribution to the
growing body of contemporary literature in spiritual theology. (Spiritual
theology is the systematic study of the Christian life.) Peterson aims to
provide a thoroughly biblical, trinitarian, christocentric matrix for spiritual
theology. While today's American religious landscape teems with interest in
spirituality, much of the conversation is poorly defined, with some being
downright pagan. Peterson takes the bull by the horns: "I want to harness
these contemporary but imprecise spirituality energies in biblical leather
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and direct them in entering the company of Jesus in preparation for joining
the actual "play" of Christ in creation, history, and community" (13).
The book is organized under the three rubrics of Christ playing in
creation, history and community, inspired by Gerard Manley Hopkins' poem
''As Kingfishers Catch Fire." Each section begins with an introduction to
the "neighborhood" for the conversation. Next the author identifies the
kerygmatic event announcing the work of Christ in that neighborhood
(Christ's birth, death, and resurrection). The primary threat to the kerygma
is then described, these being gnosticism, moralism, and sectarianism. Two
"grounding" biblical texts provide theological resources in response to the
threat. The final section of each unit explores practical ways to cultivate the
Christian life in light of the preceding discussion.
With the exegetical skills that have endeared him to many, Peterson creates
with carefully chosen creation narratives a strong foundation for spiritual
theology. He also draws widely from the classics of Christian spirituality,
theology, and literature. Vignettes from his childhood and many years of
service in pastoral ministry bring an earthy realism to the text.
Peterson delivers a sharp critique of clergy on several points. For example
he laments the loss of Sunday as Sabbath, a contemplative day of notworking and not-talking that has become a day choked with work, talk,
committee meetings, and other non-worship gatherings (117). He chides
the sectarianism that is ever "crouching at the door" in churches and
denominations, calling it "termites in the Father's house" and "a front for
narcissism" (244). The misuse of power by spiritual leaders is "blasphemy"
(272), he reminds us. Later on in his discussion of the seduction of secular
power and money, he notes that Jesus and Paul exhibited a "detached
indifference" to the kind of powerful, moneyed people so many pastors try
to recruit (295) .
Having set out to "harness .. .imprecise spirituality energies in biblical
leather," Peterson has indeed provided a solid, systematic approach to
spiritual theology that is distinctly biblical theology. At the same time he
draws creatively and effectively from many Christian spiritual traditions,
creating an ecumenical resource that will be valued by a theologically diverse
readership. Pastors of all denominations would benefit from and be
challenged by Peterson's insights. The book is also a fine resource for classes
in spiritual theology and Christian spiritual formation.

For Further Reading:
Simon Chan, Spiritual Theology: A Systematic Study of the Christian I4e, (Downers
Grove, IL: Intervarsity Press, 1998).
Mark A. McIntosh, Mystical Theology: The Integrity
(Malden, MA: Blackwell, 1998).

0/ Spirituality and Theology,
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Ronald Rolheiser, The HolY umging: The Search for a Christian Spin'tuality, (N ew
York: D oubleday, 1999).

E laine A. H eath is the McCreless Asst. Professor of Evangelism at Perkins
School of Theology, Southern Methodist University, D allas, Texas.

The E vangelical Moment: The Promise of an American Religion
By Kenneth J. Collins
Grand Rapids: Baker Academic Press
2005, 288 pp., paper, $22.99
ReviellJed by Nathan Crallford
In the book, The Evangelical Moment, Kenneth]. Collins is trying to add a
new voice to the contemporary dialogue as to what constitutes evangelicalism
and what evangelicalism actually looks like. Collins is trying to add the voice
of someone coming from the Wesleyan/Holiness tradition, adding a much
needed complement to an area that is often dominated by voices from the
Reformed tradition.
Collins begins his book by showing the beliefs that are central to
evangelicalism - the authority of Scripture, the necessity of conversion,
the atonement of Christ, and a primacy on evangelism. Collins then goes
through the history of evangelicalism and shows how it is constantly a
movement of reform. The idea that evangelicalism is constantly a movement
of reform is central to Collins' book because Collins' believes the only way
to understand evangelicalism is to look at how evangelicalism dialogs with
the rest of Christianity. Next, Collins shows how his Wesleyan voice adds
to the conversation. An example of this is how Collins shows the distinction
between the Bible being inerrant in all things, and then the Wesleyan
distinction which believes the Bible is inerrant in all things relating to
soteriology.
The next part of the book consists of Collins showing who the dialogue
partners of evangelicalism are. He then proceeds to dialogue with these
people. First, Collins begins by moderating the conversation between
evangelical theology and some currents of contemporary non foundational

theology - mostly postliberalism and postmodernism. Collins criticizes
postliberalism on the grounds that it places too much emphasis on narrative
and he fears that by embracing postmodernism, evangelicalism will give up
the idea of the gospel as a metanarrative. In the next chapters he deals with
evangelicalism as it relates to politics, poverty, and feminism. Essentially,
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Collins wants to keep evangelicalism politically conservative on the issues
of politics and poverty while embracing a more moderate position in relation
to feminism. Lastly, this part of the book dialogues with theological liberals
and Roman Catholics. Against theological liberals, Collins voices his concern
over their putting the supreme authority in experience over Scripture and
tradition. He then criticizes the Roman Church for putting to much emphasis
on tradition without being critical of tradition.
The third part of the book offers a place for evangelicalism to go forward.
Collins, in drawing from Robert Webber, is asking for an "ancient-future
faith." Essentially, Collins calls for a dialogue berween the tradition of
Christianity and contemporary Christianity. He also calls for this dialogue
to extend between evangelicalism, Roman Catholicism, and theological
liberalism. Collins also proposes some places where evangelicalism can
improve. One is in the place of recovering a more sacramental view of
preaching, hoping to improve preaching in evangelical churches. Collins
also, in calling for dialogue, calls for unity in disagreements, realizing that
all partners belong to the one church of Jesus Christ and thus, all should
share some common ground upon which to have dialogue.
I have two critiques for the book however. The first is that Collins tends
to deal with caricatures of people and positions rather than actually dealing
with the positions. A prime example of this is in Collins' criticism of
postmodernism. In his criticism he lists Lyotard, Foucault, and Derrida as
its main culprits, but we only get a small quote from Lyotard. We hear
nothing from Foucault or Derrida, even though they differ from Lyotard
and each other, and they are not even listed in the bibliography. It seems to
me that Collins criticizes common conceptions (or misconceptions) instead
of criticizing the actual work of people.
I also want to criticize Collins on his choice of dialogue partners. He
consistently picks theological liberalism and Roman Catholicism. However,
he does not really dialogue with Eastern Orthodoxy, which has become a
strong force in Christianity since the fall of Iron Curtain. Also, Collins
does not try to engage, or even call for, a dialogue with other religions. It
seems to me though, that this will become an increasing need for
evangelicalism in a religiously pluralistic world.
Overall, Collins' book is an excellent read upon which to base an
understanding of evangelicalism. It adds a much needed perspective to
counter the dominant Reformed perspective. Lastly though, this book should
be read because it can foster dialogue among the evangelical community as
to how to reform itself and to keep being the reformation voice to the rest
of the Universal Church.

Nathan Crawford is a PhD. student at Loyola University in Chicago, Illinois.
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Theology as History and Hermeneutics: A Post-Critical Evangelical
Conversation with Contemporary Theology
Laurence W. Wood

Lexington: bmeth Publisher
200-1-,261 pp.

RelJielJJed by Nathan CraJiford
Laurence W Wood, In thiS book, is trying to forge a way fo r evangelical
theology to p rogress through the p ostmodern milieu. T his is essentiall y
because \Vood believes that theology must be actively engaged connecting
the message of the Gospel to its culture. T hus, the task of theology is to
forge a dialogue between faith and culture. T his is what Wood attemp ts to
do th roughout thiS book. H e does this by trying to set the param eters for
what would be an evangelical, post-critical theology. Wood makes a conscious
choice to use the term " post-critical" instead of " postm odern" because the
te r m " p os tm o d e rn " tend s to h ave too m a n y connotations an d
misrep resen ta tions. T hus, he app ropriates " post-critical" from Michael
Polanyi, using the term to connote a theology that "moves beyond the 'critical
philosophy' of Kant without abandoning the importance of criticism (viii)",
valuing a synthesis o f reason and history. T his m oves post-critical theology
into a place where non-foundationalism and dialogue become key.
Wood spends the first part of the book dealing with the idea of revelation.
He is trying to forge a way to understand revelation within the post-critical
culture in which we live. T his also means that he, as a theologian, must
adequately engage the culture In dialogue with hiS fai th. In dOing thiS, he
comes to see \Volfhart Pannenberg's use of universal history and salvation
history as key. What Pannenberg does (along with o thers like Cullmann and
Wright) is to show tha t reason and faith are not diametrically opposed, but
can work in tandem with each other. In doing this tho ugh, Pannen berg
remains an ti-fo undational and emphasizes the Idea that Ideas are hlstoncally
contingen t. T his keeps Pannenberg thoroughly p ost-critical. Truth then, in
Pannenberg's system , is "relational, historical, and salvific (95)." Basically,
for Pannenberg, truth is found in the m eaning o f an event that arises out
of the context In which It happens. Basically, an event happens and the
meaning o f the event com es from the interpre tation of the event by the
historical p eople around the event.
T his leads \Vood to discuss hermeneutics. TIere, \Vood appropriates the
work o f Paul Ricoeur. Ricoeur follows H eldegger In seeing that there IS not
a hard-and-fast distinction between subject and object, but sees their inheren t
relationality. This leads Ricoeur to suggest that the m eaning of a text is
fo und in wha t it contributes to on e's existence. For Wood, this reall y
culminates in Ricoeur's idea o f testimony. Basically, Ricoeur sees the giving
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of testimony as an interpretation a witness gives testimony as to how he /
she perceived (perception is found in lived experience) a certain event and
as to how that event affected his/ her life. This means that the probability
of an event and the way it affects a person's life leads the way to truth. The
probable is found in a "struggle of opinions" which helps lead to a probable
truth. Thus, for Wood, this leads to understanding the Christian faith less as
propositional truths and more as lived experience that one gives testimony to.
This all leads Wood to synthesize salvation history and hermeneutics.
He says that salvation history is the lived experience by which theology
should judge truth. He sees this in the dialectic of the hermeneutical
validation of faith - whteh comes through lived experience - and the
verification of the faith in Jesus becoming the Christ - which comes through
the study of history and its subsequent interpretation.
My main constructive comment relates to Wood's use of Hauerwas rn
the chapter "Postliberal Hermeneutics and Narrative Theology." It seems
that Wood uses Hauerwas more to criticize his views on homosexuality
than to show an example of how narrative theology works. Also, It seems
like the same thing happens in the chapter "Postmodern Hermeneutics,
Ideological CritiCiSm, and LiberatIOn Theologies." It seems as though Wood
fundamentally disagrees with liberation theology and so, picks up on some
of the glaring weaknesses (from an evangelical perspective) to critique.
Instead, I would have like to see Wood critically appropriate some of the
Criticisms that liberatIOn theoloyes make agarnst evangelical theology and
how they further a
theology.
Overall, this book is very good and is a must read for students doing
evangelical theology in a post
world. Wood does a great job explaining
the different theologies, simplifying them without making them simplistic.
He also deals with the major people in Protestant theology at the moment,
which means that the reader will become aware of those people that are
shaping theology today. Essentially though, I recommend this book because
It yves a place to beyn the theoloycal task - a place where hermeneutics
and salvation history are key.

Nathan Crawford is a Ph.D. student at Loyola University in Chicago, IllinOIS.
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Resistance and Theological Ethics
Ronald H. Stone and Robert L. Stivers, ed s.
Lallham, Marylafld: Romall & Littlefield Publishers
200-1-, I'i, 33-1- pp. paper, $28.95
Rel,ieJ/Ied by Joerg Rieger
T hIS book IS a co llectIOn of essays by the "Theologtcal E ducators for
Presbyterian Social Witness," a group o f ethicists based in the United States.
T he essays were ongtnally presented m 1999 and som e have been updated
to take mto account the current situatIOn and the sIgnIficant changes that
have occurred since then.
T he topte o f resIstance has gamed urgency m recent years. T he group IS
to be commended not only for dealing with it but also for pointing out
hlsto n cal parallels. As Ronald Stone demonstrates in the introduction and
in his own chapter, the Reformed tradition has its own history o f resistance,
which cannot be limited to religion alo ne. Moreover, th ro ughou t the
Christian tradition and with deep roo ts in the Hebrew Bible and the prophets,
many strands of resistance can be identified that are particularly relevant to
our own tImes. Jesus hImself, we learn m the mtroductlOn, "encouraged
confrontation s with oppressors" (2). Other chapters broaden thls horizon
further, adding resources of resIstance from the New Testament, Augustine,
Afncan-American struggles against slavery, and the resistan ce of Korean women.
\Vhat IS to be reSIsted? The g roup IdentIfies van ous Issues, mcluding
diverse manifestations of globalization, devastation of the environmen t,
nationalism , harmful tendencies in bio technology, and militarism. T his is a
formidable list, as each of these issues has already demonstrated its potential
to do great harm. Brmgtng these diSCUSSIOns back mto the heart o f Christian
discourse will no t be easy- m ost of these issues have been relegated to
what are o ft en seen as "sp ecial interest gro up s" interes ted in "social
concerns"- but this is perhap s one o f the contributions that this book
could m ake. In thIS regard, van ous attempts to talk about the theological
concept of sin are on the right track.
In light of the Impo rtance o f the tOpIC of thIS book, however, a few
things re main to be clarified . While Ch ristianity o ffers resources of
reSIstance, Chnsttanlty Itself has o ften jomed forces WIth p owers that need
to be resisted. Only the final essay by E dward LeRoy Long] r. explo res this
p roblem. T hIS Iss ue nee ds m o re attentIOn yet, no t o nl y m regard to
inexcusable Christian suppo rt for clearly oppressive system s (fo r slavery
and fascism , for instance) but also in regard to well-meaning Christian
support for system s that we consider m ostly benign because we are unable
to see the suffering and death that they cause.
Furthermore, we need a clearer understanding of what we are up against.
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Some essays, including the one by co-editor Robert Stivers, do not fully clarify
whether the problem is mainly one of moral failure and distortion or whether
the problem is part of the system itself. For instance, while efforts to hold
transnational corporations morally accountable cannot hurt, is there something
in the system itself that needs to be resisted? Is the growing gap between rich
and poor that is noted by several authors mainly a matter of moral failure
(even the term "consumerism" seems to point to a moral problem because
we might decide not to participate) or is it an essential part of how the system
operates?
If we pursue the deeper theological question of sin (religious pnde,
greed, violence, and domination are named in the introduction and are
good places to start, but what about less visible forms of coercion exercised
for instance by policies of "development" and the milder forms of violence
and domination of the 1990s?), we might become clearer about God's own
resistance in turn.

Joerg Rieger is professor of systematic theology at Perkins School of
Theology, Southern Methodist University In Dallas, Texas.

The Ripple Church: Multiply Your Ministry by Parenting New
Churches.
Phil Stevenson
Indianapolis, IN: Wesltryan Publishing HotiSe
2004. pp.186, $12.99.
Revie}ved ry JD. Pqyne
Stevenson's work has filled-in a substantial gap in church planting
literature. Scan the bookstores and you will find that the overwhelming
majonty of church planting books are deSigned speCifically for the individual
church planter. Stevenson, however, has produced an easy-to-read work
that IS more for the established church. Designed to motivate, encourage,
and offer some practical steps, this work seeks to lead churches to become
church multiplying churches or what he calls, "ripple churches." While
serving as a senior pastor in the Wesleyan tradition, Stevenson led two
congregations to plant seven churches. Currently, he is a senior consultant
and coach With New Church Specialties.
Peppered with much illustrative material of personal stories, it is easy to
see that this work was born out of Stevenson's ministerial experience.
Consisting of thirteen chapters and several appendices, The Ripple Church is a
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pracacal resource for church leaders. Chapters one and two discuss Stevenson's
journey into the ministry of church planting and the biblical roots for this
ministry. Chapter three describes church planting as the most effective form
of evangelism. It is here Stevenson addresses the reasons why new churches
reach more people for Christ than most established churches. Chapter four
addresses the numerous models of church planting. In chapter five, Stevenson
addresses the barriers that prevent churches from effectively participatmg m
church planting. Here he explains that both the pastor and the people must
be willing to make the necessary sacrifices. Chapters SL,{ and seven explain the
need to foresee and strategize to overcome church planting obstacles and
when a church should not plant churches. In chapters eight and nine Stevenson
discusses the details of leading one's church into church planting and the
concept of financing this type of ministry. Healthy church planting teams and
proper leadership are discussed in chapters ten and eleven. Chapter twelve
addresses the various issues of consideration when working with a
denomination. Finally, the author concludes the book with a chapter revealing
seven examples of "ripple" churches.
There are numerous strengths to this work, more than space will allow
me to address. First, Stevenson shows that the New Testament pattern for
global disciplemaking is that of planting churches that will multiply
themselves throughout the world. He rightly reveals that it is unhealthy for
leaders to see Kingdom growth only in terms of the numerical growth of
theIr one congregatton. Second, mlight of the fact that many denommatlons
offer the most praise to their largest congregations solely due to their size,
Stevenson challenges denominational leaders to encourage, applaud, and
reward church multIplicatIOn, even among smaller churches. Thud,
Stevenson emphaSIzes the vItal role of the pastor m church plantmg. The
pastor must first own the vIsIon. According to Stevenson, "Without realizmg
it, he or she may be the first obstacle to church multiplication" (66).
There are a couple of minor concerns that I have with the book. First,
the author seems to be too optimistic about the ability of denominations to
adjust their structures if a church multiplication movement occurs. Referring
to denominational leaders, Stevenson wrote, ''Yet they will be amazed to
see how qUIckly the orgamzation can adapt and change when It needs to
keep pace WIth a genume movement of the Holy Spmt" (148-49). Both
historically and missiologically speaking, these types of movements usually
occur outside the established churches. Second, Stevenson's description of
the non-compettttve attttude of "the rtpple church," seems to be more of a
theoretIcal concept than reality He noted, "The multtplicatton of churches
m a gIVen area does not pose a threat to anyone of them [churches].
Neighboring churches are not competitors but comrades" (154). Though I
agree with Stevenson's premise, I know from experience that unfortunatel y
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many churches are turfish and competitIve with other churches.

J. D. Payne IS director of the Nehenuah Project and assistant professor of
church planting and evangelism at The Southern Baptist Theological
Seminary, in LouIsville, Kentucky.

The Struggle to Understand Isaiah as Christian Scripture
Brevard S. Childs
Grand Rapids, Michigan: Wm. B. Eerdmans Publishing Co.
2004, xii, 332pp. caseboulld, $35.00
RevieJved by John N OSJlJalt
Without questIOn Brevard Childs will go down as one of the most
productive Old Testament scholars in the last half of the 20 tl, century and
the early years of the 21 , t Nor are Childs' contributions merely numerous;
they are also unfailingly substantive. The present volume can only add to
that reputation. Beginning with the New Testament's appropriation of the
book of Isaiah, Childs follows the trail of Isaianic interpretation from Justin
Martyr in the 2nd Christian century to Walter Brueggemann in the 21 ,t Along
the way It seems that almost no Christian who ever wrote on the book of
Isaiah (with important exceptions noted below) IS neglected. Furthermore,
Childs is not only familiar with those who wrote about Isaiah, but also with
those who wrote about the ones who wrote! The result is truly impressive.
Childs traces m great detail the early church's effort to make the Old
Testament a Christian book through the medium of spiritualizing. He also
shows how the early mterpreters capitalized on every part of Isaiah that
could possibly have a Chnstological meaning. To his credit, he does not
merely dismiss these efforts as the unfortunate errors of those who did not
know better, but treats them sensitively and seriously. He moves on to the
RenaIssance and the ReformatIOn m whteh it came to be understood that It
was not necessary to depart from "the plain sense" of the Old Testament
to arrive at a fully Christian understanding of it. He then brings the study
up to the early 20th century showmg the Impact of the emergence of crttlcal
studies upon the mterpretatlOn of the prophet.
In all of this, Childs purports to fmd a common thread of interpretation.
This common thread is composed of three elements: 1) careful attention
to the literal sense of the text, 2) intense wrestling with the theologtcal
content of the Old Testament, 3) a profound commitment to the New
Testament's understanding of the one divine purpose brought to fulfillment
inJesus Christ (287).
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Oddly, to my mind, he then skips over the commentators on Isaiah from
the middle of the 20th century and leaps to "post-m odern" commentators.
Here I am thinking especially of those in the Old Testament Library which
Childs' 2001 volume replaces: Otto Kaiser and Claus Westermann. But to
them should also be added the work of R.B.Y Scott, James Muilenburg,
and Hans \Vildberger. As It stands, Childs represents Brueggemann's work
as standing in sharp contrast to what had preceded him, venturing to say
that Brueggemann IS no longer III the stream of Chnsttan Illterpretatlon of
the book of Isaiah. I suggest that if the works I have just mentioned had
been included in the study it would emerge that there is a fairly clear
conttnuum from George Adam Smith (1878), whom Childs greatly admires,
to Brueggemann, whom Childs sees as beyond the pale. In short, I don't
believe Childs has fully faced the impact of 19 th and 20th century higher
criticism upon the interpretation of Isaiah. In fact, I think Childs is right:
post-modern interpretation has gone beyond the pale. But it has only done
so as a result of carrying critical commitments to their logical conclusIOn,
something I do not believe Childs has adequately addressed.
In summary, while this book is unquestionably a t01fr deforte of erudition
and scholarship and will be of great interest to historians of Biblical
IllterpretatlOn, I do not thtnk It offers us much help on the way forward to
o ur continuing use of the book of Isaiah as Christian scripture.

John N. Oswalt IS research professor of Old Testament at Wesley Biblical
Seminary in Jackson, Mississippi.
------------
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God is Not
Religious, Nice, "One of Us," an American, a Capitalist
D. Brent Laytham, ed.
Gralld Rapids, Mithigan:
Press.
2004, 152 pp., paper, $15.99
RevielJ1ed Mithae! RytlkilJ1ieth
"Neti, neti, neti" the Hindus say about God. This ancient theme is critical
for eccleslology and ffilsslology If the church in America is to emerge from the
pnson of civil religion. Laytham asks, " \"(lhn is God?" but most people think
they already knm\T. Aquinas said: ''We cannot know what God IS, but only
what God is not" (10). The church's allegiances have shaped what it thinks
about God. Now IS the ttme to let God shape the church's allegiances.
"God is Not 'a Stranger on the Bus': Discerning the Divine in Popular
Culture," by Rodney Clapp, disappotnts. Clapp defines "culture" as "a social
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body and process that forms particular sorts of persons" (24), thus confusing
culture (ideas, beliefs and values) with society (persons, roles and groups)
and losing the dynamic between what people say and what people do.
Clapp IS right that "Modern popular culture
comes to us through the
mass media, as songs and films and televIsiOn programs already
prepackaged" (26). Popular culture can create a crowd that misconstrues
God in its own image. Durkheim said this well over a century ago. Clapp
calls for discernment within the Christian community based not on our
opmiOns but on our conv1CtiOns. To the contrary, our startmg place IS God,
who creates a counter-cultural community that is both prophet and servant
to society.
D. Stephen Long, m "God IS Not Nice," wants to protect the Tnune
God from trivialization. Long claims that God neither needs us, seeks us
nor mvites us into personal relationship. But, as he confesses, he has gone
too far. God is missional (reaching-out, self-givmg, other-embracing) by
nature. God seeks us on God's own terms. Many churches adjust the terms
to produce communities with no sinners and no saints. As Long says, "Far
from being charitable, kind, or open to the Holy Spirit, the sentimental
niceness that characterizes much of the church is a veiled form of power
that allows us to hold the Chnsttan tradition in contempt and wage war against
it, all the while claiming to be its victim rather than its executioner" (48).
Michael J. Baxter claims that "God is Not American: Or, Why Christians
Should Not Pledge Allegiance to 'One Nation under God'" I am sympathetic
because I had to relearn the Pledge when Eisenhower messed with tradition
in 1956. Baxter wisely reminds us that "God's purposes may well be aligned
With a form of freedom and justice that is represented neither by the United
States nor by al-Qaeda, but rather by some other political entity or body or
by the church itself" (60). Baxter crtttques the myth of a Chnstian America.
"In a time of war, therefore, the challenge of Christians, scattered among
the nations of the world, is to live as the one body of Christ and to pledge their
allegtance not to one nation under God, but to one church under God" (75).
Michael L. Budde, in "God is Not a Capitalist:' warns churches not to mimic
businesses. The church has poslttoned Itself to bring some "realism and rationality
on God's interaction with the world, lest God's creation be undone by the
goodness of God's own heart" (89). In contrast, Budde offers "God's radical
economy" where God promises more than we would deliver.
William T. Cavanaugh, m "God is Not Religious," claims that modern
understandings of religiOn "privatize Chnsttan practtce, margmalize It from
common life, bury God deep Within the confmes of the mdivldual self, and
thereby turn the individual over to the diSCiplines and deSigns of the nattonstate and the market" (98). It may be that "faith in the living God helps us
lose our religion" (98).
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Laytham concludes with "God Is One, Holy, Catholic, and Apostolic." These
terms are defmed by God because God speaks first, God speaks mto our context
and God gwdes our speakmg. Thus, "if we speak truly of God, It IS by virtue of
God speakmgm the Son and sharmgm the Sptnt" (119). Laytham's affirmatIOn
that "the entire life of the church- m all ItS vaned practICes- Is meant to
embody participation in the Father's sending of the Son and the Spirit for
the sake of the world" (136) IS good news for mlsslologtsts, but It comes
late in the book. After disentangling the concept of God from American
culture, the task is to discover God's terms of engagement with the world.

Michael Rynkiwiech is professor of anthropology at Asbury Theological
Seminary in Wilmore, Kentucky.

A Short Introduction to Hermeneutics
David Jasper
Louis/die, KY: Westmillster John Knox Press
2004, ."ii, 148 pp. paper, $19.95
RCl'ieJ1!ed fry Charles M. Wood
David Jasper, who has written several useful studies at the intersection
of theology and literature, aims here to provide an overview of a tradition
of reflection that has shaped scholarship ill both areas. He begills qUIte
properly with a set of disclaimers: the book is "very modest ill its aims and
objectives," "makes absolutely no claims to originality:' and "is limited very
largely to the \Vestern Christian tradition and its roots in the interpretation
of the Bible" (xi). T he book has ItS own roots ill the author's classroom
experience in teaching courses in hermeneutics over the years, and, like
those courses, it is meant to invite new participants into this inquiry. Each
chapter ends with a brief summary of main points and a list of questions
to stimulate reflection, for the benefit of the independent reader as well as
for use in group or class discussion.
After an initial chapter devoted to some preliminary conceptual
clarification, the book is o rganized chronologically, with each chapter
sampling hermeneutical developments over a certain period of time. The
chapters are organized so as to indicate what sorts of hermeneutical
assumptions or preoccupatIOns were held in common by the interpreters
of a particular era, and what differentiated them; what intellectual or cultural
events triggered (or were triggered by) transitions ill approaches to
interpretation; and what legacy of solutions and problems these writers have
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passed on to subsequent ttmes, mcluding our own. The treatments of each
major period, to say nothing of individual writers, are necessarily quite brief
and broad-brush, and readers familiar with the territory will no doubt take
Issue With Jasper's mterpretations and generalizations at various points. I
imagine that this would not disappomt him m the least. His mtentlon IS not
to offer a comprehensive and definitive history of the discipline of
hermeneutics, but to proVide one sketch of the major currents in this long
tradition, to introduce the leading contributors to its development, and to
provoke further exploration.
In the last chapter ("Varieties of Postmodern Hermeneutics") and in a
brief conclUSIOn on "the sacred text and the future of writing," Jasper
touches most directly on some of his own constructive hermeneutical and
theological interests. Another sort of short introduction to hermeneutics
might have given greater prominence to these interests and insights, and
might, say, have examined the hermeneutical tradition(s) thematically rather
than chronologically, culminating in some constructtve proposals. ThiS, too,
would have been a welcome contribution, especially given Jasper's broader
literary experttse. But tn terms of the quite clear and legitimate aims and
objectives he set for himself in this book, he has amply succeeded.

For Further Reading:
Peter J. Gomes. The Good Book: Reading the Bible IPith Mind and Heart (New
York: William Morrow and Company, 1996).
Sarah T1. Lancaster. Women and the Authority of Scripture: A Narrative Approach.
(Harnsburg, PA: Trinity Press International, 2002).
Jaroslav Pelikan. Interpreting the Bible and the Comtitution. (New Haven: Yale
University Press, 2004) .
John Webster. HolY Scripture: A Dogmatic Sketth. (Cambridge: Cambridge
University Press, 2003).

Charles M. Wood is Lehman Professor of Chnstmn Doctnne at Perkms
School of Theology, Southern Methodist University in Dallas, Texas and
director of the univerSity's Graduate Program in Religious Studies.

